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PREFACE

The object of this little work is twofold. In the first place

1 wish to show that, concurrent with fetishism or Jujuism, there

is in Africa a religion giving us a much higher conception of

God than is generally acknowledged by writers on African

modes of thought. And, in the second place, I am anxious to

make clear the vital importance of the kingly office to the

African communities.

This concurrence of fetishism and a higher religion is

nothing new, and as our knowledge of primitive and degene-

rate people increases it will probably be found to be quite

common, if not the rule. “Traces of ancestor worship and

fetishism have in all ages been found among the Israelites,

especially among those of the northern kingdom
;
this is

abundantly proved,” writes Professor Fr. Hommel in his

Ancient Hebrew Tradition Illustrated by the Monuments, by
various passages in the Old Testament literature, but it is no
more an argument against the concurrent existence of a higher

conception of the Deity than the numerous superstitious

customs and ideas still prevalent among the lower orders of

almost every civilised country of the present day are argu-

ments against the existence and practical results of Chris-

tianity,”

The lasting effect of missionary effort in Africa must depend
to a very great extent on the grasp the missionaries are

capable of obtaining of this higher conception of God which

the natives of Africa in my opinion undoubtedly have, and
the use they may make of it in manifesting God to them as
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the one and only true God, and not merely the white man’s i

God.

The work of the government of the natives must also be

greatly simplified if once the importance of the kingly office

is recognised. Their higher conception of God cannot be

separated from the kingly office, for the king is priest as well.

Rotten and degenerate as an African kingdom may have

become, its only hope of regeneration rests in the purification

of the kingly office and of the ancient system of government R
attached to it. I say ancient advisedly, because it seems to 1

me that during the last few centuries Africa has been having '

a very bad time of it, and anarchy and usurpation have been

busy upsetting older and purer customs. The disorganisa-

tion of the indigenous political fabric gives so great an opening I

for political adventurers of a cunning type to step in that the I.

government of the country through the natives, on so-called H
native lines, becomes almost an impossibility for a foreign II

government.
||

However humble this contribution to the better under-

standing of the working of the African mind may be, it is

hoped that it may be accepted as an attempt to uplift those

who are not already above personal and petty prejudices to

the possibility of crediting the Africans with thoughts, con-

cerning their religious and political system, comparable to

any that may have been handed down to themselves by their

own ancestors.

In giving to this work the title oi At the Back of t]ie

Black Man's Mind, I rather wish to imply that I should

like to get there than to assert that I have actually solved

all the problems that lie concealed there. If I have not

succeeded, at any rate this study of the kingly office

in West Africa will at least, I hope, draw attention to

this matter and throw so much light upon it as may guide

others to more complete success in the near hereafter.

Things are moving now in West Africa, and a greater

number of people are taking an intelligent interest in the

country since the late Miss M. H. Kingsley’s great books

first drew crowds of her admirers to study African problems.

Miss Kingsley used to say that West Africa wanted adver-
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tising, and she advertised it, and created a public for us.

And this should be remembered by those who, coming after

her, when our knowledge of the country has ripened, are apt

to lay stress upon trivial errors in detail, forgetting the vast

amount of general information she gave to the world about

the country. How tireless she was in encouraging others less

gifted than herself to add their mites of knowledge to her

large collection of facts many can testify, the writer among
the rest. It is only right and natural, therefore, that he

should in the first place wish to record his sense of gratitude

to her and her memory.
In the second place he desires to place on record his sense

of obligation and thanks to the African Society, the Anthro-

pological Institute, and the Folklore Society for having in the

first place published in their journals parts of the following

notes, and for now giving him permission to reprint them in

book form.

He is also grateful to Mr, Cowan, of the firm of Messrs.

A. Miller Brother and Co., and to Dr. A. G. Christian and Mr.

M. H. Hughes for allowing him to reproduce many photo-

graphs of Benin City and people taken in the first place

by them.

Finally, he thanks Mr. N. W. Thomas, the anthropologist

(and here his readers will possibly also join him), for having

cut out a lot of irrelevant matter and so reduced the present

volume to a handy and readable size. When the writer

thinks of his patience in wading through the MS., and his

forbearance in leaving what remains of it, he feels that

nothing that he can say or write will adequately express

his gratitude.





TO MY FATHER

The Rev. R, Dennett, D.C.L.
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It may happen that we shall have to revise entirely our

view of the Black races, and regard those who now exist

as the decadent representatives of an almost forgotten era,

rather than as the embryonic possibility of an era yet to

come.

Flora L. Shaw, in A Tropical Dependency.
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AT THE BACK OF THE BLACK
MAN’S MIND

CHAPTER I

LUANGO AND THE BAVILI

Discovery of the Kongo.—Subsequent History.—The Bavili.—Phonetics.—King

of Luango.

A FEW Notes on the History of Luango (Northern
Portion of Kongo Coast^

We owe the discovery of the Kongo ^ to the enterprise of

Prince Henry the Navigator, fourth son of John I., King of

Portugal, and grandson of Edward HI., King of England.

Diego Cao, by royal edict dated 14th April, 1484, was
commissioned to extend the explorations on the coast of

Africa, and he discovered the Kongo River in 1484. The
native name for this river is Zaili, Zairi, or Zaidi, and it was
so called as being the way of the spirit, or personality of love

and knowledge. The name, of course, was given to it long

before it was discovered by Diego Cao, and as part of the

Fiote religious system, as we shall learn later on. It must

not be supposed that the river was called by this name
because the missionaries of old came that way and taught

the natives certain trades. The spirits of all rivers in this

part of Africa are supposed to teach the Fiote some lesson.

* By permission of the African Society.

* The proper spelling is Kongo ; and this will be adhered to, save in such

expressions as Congo Free State, &c. ,
which are fixed by usage.

B
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The first expedition arrived at San Salvador in 1491.

One hundred years later we have a list of the provinces

of the King of Kongo’s immediate kingdom, given to us by
Pisafetta on the authority of the hermit, Duarte Lopez.

The first mention of Luango is of a comparately late date,

i.e., 1663, when Christianity was first brought there by Father

Ungaro. The stay of this missionary was quite a short

one.

Father Jerome Merolla da Sorrento, 1682, says that he

never heard there was any Christian Prince in the kingdom

of Angoyo (Kabinda), that country having been always in-

habited by a people extremely given to sorcery and magic.

But Barbot, who must have touched at Luango about the

year 1700, says English was spoken in Kabinda at that time

and that the blacks were all Christians.
:

When the history of Luango and Kakongo by the Abbd
j

Proyart (Paris, 1776), is brought up to date, much use should

be made of the old trade books with their accounts of the

sale of slaves and trade with the captains of sailing vessels

who were in the habit of giving the princes credit and making
remarks in these books. Father T. Derouet has collected a

great number of facts in this way, and I hope may soon follow 1

up the work of his famous predecessor, thus filling up the
j'

interval between the time of the “ tree climbing ” missionary

age and the present—shall we say—intellectual one ?

Then the old books of copies of correspondence of the firms

of the British African Merchants, Taylor and Laughland, .

and those of Messrs. Hatton and Cookson, would throw

light on the following period, when merchants had settled I

establishments.

But while missionaries and explorers have come and gone,
j

it is an interesting fact that the only constant associates of

the inhabitants of the country during the last century were

the traders, so that when Mr. Stanley and M. de Brazza re-
i

discovered and brought these parts once more within history, :

they found the traders long established.

The history of European political influence on the Kongo
does not go back half a century. The most important dates

j

are the following.
j
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In 1873 the German West African Expedition settled in

Chinchonso, a place in the county of Samanu, in the kingdom

of Luango.

In spite of the work of Du Chaillu, Bruce Walker, the

Marquis de Compiegne, and Monsieur Marche, the Ogowe
River remained unknown until in 1874, when M. de Brazza

began his interesting labour in that part of Africa.

1875.—In 1875 De Brazza expressed his anxiety to open up

the Ogowe.

1877.

— In 1877 Stanley arrived in Boma.

1878.

—The Comite d’Etudes du Haut Congo was formed

I

in Brussels.

1879-1882—De Brazza’s voyage to the Kongo via the

Ogowe to Brazzaville was carried out, and treaties were made
with the chiefs of Alima and Ntamo. In 1882 De Brazza

declared the only practical route between the coast and

Brazzaville to be via the Kuilu River,

i

1882, November 30th.—The famous Makoko treaty was
I ratified by the French Parliament.

1883, January lOth.—De Brazza was appointed Com-
I missionnaire du Gouvernement de la Republique Fran(jaise

in West Africa.

1883.—Return of missionaries to Luango.

I

1884, April 23rd.—Colonel Strauch, on behalf of the

j

African International Association, gave France the famous

!

“ droit du preference ” on the Congo State,

j

1885, February 5th.—France, by a treaty with the African

I
International Association (nascent Congo State), gave up its

pretensions to the left bank of the Lower Kongo, and obtained

the cession of the territories Niari Kuilu. February 14th.

—

.

Portugal, with the mediation of France, concluded a treaty

with the African International Association.

1885, February 26th.—Berlin Act was signed by which

the district of “ Congo Frangais ” was acknowledged as
' French.

Since which time this part of Luango under French rule,

I
and no longer managed by its native rulers, has passed

I

through a somewhat troublous time.

The Bavili, or inhabitants of Luango, occupy the coast of

B 2
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Africa between the Mayumba river north and that of the

Chiluango river south, that is the land about latitude

5°tT’3o". So far as we know these people have not been

subject to any great raids, like those of the Bayaka, or the

people of the Congo south of that river. This may be owing

to the protection given to them by the belt of forest that

divides their country on the east from the country of the

Bakunia and Bayaka. There are traditions of wars between

the Bavili and Bacoxi, the people of Kakongo, when, they say,

the Bavili went in such crowds to Kakongo as to have dried

up its rivers in the crossing.

It is only by their Bakici baci (dealt with in Chapter XI.)

that traces can be found of the provinces having once been

under one King, but the King of Kongo is still looked upon
as their spiritual head in a far-off kind of way, and their

system of government is the same. Even when the first

missionaries made their appearance in Africa, both Kakongo
and Luango acted as if they were independent kingdoms.

The Bavili are part of the Fjort, Fioti, or Fiote tribe,

which in its turn is a section of the great Bantu race.

Although Fjort is the name by which these people of

Kongo are undoubtedly known to-day. Consul Roger Case-

ment informs me that that is not the name by which they

are called by the people of other tribes in the interior, and

the distinguished African trader, Mr. C. Sanders, tells me
that the older Portuguese traders informed him some twenty

years ago that the word FjORT or FlOTI was simply a cor-

ruption of the Portuguese word Filhote meaning, as nearly

as I can translate the word in English, “ young rascal,” that

is to say the termination OTE gives the word FiLHO or son

a disparaging sense. If Mr. Sanders is correct then Mon-
seigneur A. H. Carrie’s Fiote is the nearest approach to

Filhote, the O in the Portuguese alphabet having much the

same sound given to it by Mr. Bentley in his KONGO alphabet,

j.e., as the O in the French word corps. If on the other

hand the word is a KONGO one (and undoubtedly it is used

for the English word “ little ”), then it might be derived from

the words FiA or VlA, to plant, and Uta, to bear, meaning

the propagator in opposition to VlANGA, the creator.



I LUANGO AND THE BAVILI 5

In the following pages, to enable the reader to catch the

native sounds as nearly as possible the writer will use the

vowels as in the Italian, and the consonants as in English,

with two exceptions, -AW, i.e. for the O sound, as in “ corps,”

and X for the sound TCHI, or Monseigneur Carrie’s K. This

X or Tchi sound must not be confused with the Sh or X
sound of Mr. Bentley. For instance, Mr. Bentley spells ZiNA,

a name, XiNA, but XiNA or TCHINA in the Bavili dialect

has the signification of law, a thing forbidden, totem, abomi-

nation, while XiNA the verb, is to dance. The prefix Kl in

the Kongo, finds its counterpart in Xl (TCHl) in the XlviLl,

and this I presume is why Monseigneur Carrie has manu-

factured the sign K. We have this Tchi sound very nearly

in the English word “ church ” (XURX) which the Scotch call

Kirk, and there being no Eks sound in the XiviLi, and

a sign being wanted for the TCHI sound, I think I am right in

using the letter X for it rather than the new sign K.

With these brief introductory remarks we may pass to

matters more closely akin to the subject of the book

—

the kingly office in Luango.

Battell visited Luango in about the year 1603, and for the

short time that he was in the province, gathered much infor-

mation about the King and native customs which stands good
even to this day. Among other interesting facts he men-
tions the name of the last King, i.e., “ Gembe ” (now written

Njimbi).

Maniluemba, the present Maluango elect, about whom
we shall have much to say, took the place of Maniprati,
who was deposed by the people for having killed his own
daughter for refusing to cohabit with him. Maniprati had
succeeded Mani Makawso, who was the Maluango elect, and
Nganga Nvumba, when the French first took possession of

the country in 1883. The title Nganga Nvumba is a

priestly one, given to the Maluango elect upon his accession,

and one that he retains until the coronation ceremony com-
pletes the burial rites of the Ntawtela or deceased MALU-
ANGO, when he becomes the crowned MALUANGO.
Maniprati was the last crowned Maluango, and the
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ZiNGANGA Nvumba preceding him were Mani Makawso
Masonga, Manimakawso Manawmbo, Manimakawso
Matukila of Kondi, and Man’anawmbo, none of whom
were crowned. Mani Yambi became Maluango, as did his

predecessors, Manipuati of XlBANGA and Maluango Tati
of Kondi, who they say succeeded Maluango Njimbi.

Maluango Prati is said to have died some fifty-five years

ago, so that if this list of rulers be complete, eight of them
filled in the time intervening between 1603 and, say, i860,

giving them each an average reign of thirty-two years, and
this appears to the writer too great an average, though some
native princes reign for a very long time. He is inclined to

think that either the list is incomplete or that the NjiMBi
referred to by the natives is not the same as the one men-
tioned by Battell.

The French took Luango in 1883, in Manimakawso’S time,

but they naturally enough, not knowing much of the history

of the country, never considered it well to crown him officially.

Had they done so and aided him to assert his kingly autho-

rity over his provinces and vassals the French to-day would

have been in possession of a well-ordered province. As it

happened, at the Berlin Conference, 1884, Maluango’s rights

were ignored, and part of his kingdom added to Portugal, just

as part of Kakongo’s province was given to the Congo Free

State. Then the Government seemed too busy in developing

its Upper Ubanghi and Sangha provinces in the direction of

the Nile and Lake Chad to devote any serious attention to

this part of their rich colony, so that Luango and the Lower
Kongo provinces of their enormous possessions have been

neglected. After some time they caused Maniluemba to

be elected, and appeared anxious to administer the country

through native channels. In the meantime, however, they

had created a class of natives who might be termed “ atheist,”

or who at any rate were “ unfaithed,” and they, and the

general state of anarchy in which the country finds itself,

will certainly make the task of the Government no easy

one.

Early in 1898, the Administrator summoned Mamboma and

the other princes of Luango to the residence, and informed them
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that it was their desire that a Maluango should be crowned,

and the native regime, under the Government’s protection, be

restored. The choice of the people fell upon Maniluemba,

nephew of Maluango Prati
;
and Mamboma and the princes

went to him to ask him if he would accept the throne. Hear-

ing of this, I determined, in the interest of Folklore, to go and

interview the king-elect.



CHAPTER II

ELECTION OF A KING IN THE KONGO

My Residence in West Africa.—^Journey to Lubu.—The numbu-Xxte .—Meeting
with Maniluemba.—His fetishes.—Return journey.—Election of Maluango.

It is now necessary for me to say something about myself,

which may serve as an excuse for my venturing to write at

all on the rather complicated problems which in the following

chapters I shall endeavour to elucidate.

I commenced studying the natives’ habits and custom in the

year 1879, and, after some eleven or twelve years, had pro-,

grossed so far as to perceive, first, that there was still much
to learn, and, secondly, that I should only be able to learn

that if I could confine my studies to a definite section of the

Bantu people and become very intimate with them. Thus

far I had picked up scraps of information about the people

in the Kongo and south of it
;
for the future it seemed as if

the rest of my life were to be spent in Luango among the

Bavili people. I restarted my studies then about the year

1892, and in the year 1897, by the help of the Folklore

Society, published Notes on the Folklore of the Fjort. Then

I was fortunate enough to meet with some very intelligent

natives who were willing to help me in these studies on the

Bavili, among whom was Maniluemba, the King-elect of

Luango, and the following pages are the result.

At the time of his election I was in Luango
;
and to see

him I had to proceed to Ndembuano.

Turning my back on the sea I first made my way to Lubu,

or Mamboma’s town. Here on a hill facing the Roman
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Catholic Sisters’ Mission, stand two mighty baobab trees

(nkondo). When the people of Buali (Maluango’s capital)

have brought the coffin containing the body of the defunct

Maluango to XlENJi the people of Lubu throw shells at

them and chase them away. Then taking charge of the

body, they and Mamboma bury it near to the above two

trees.

As we passed through the village of Zulu, we cast a last

look at the sea and the pretty Bay of Luango, with its

lighthouse at Point Indienne. Just beyond the point, on the

way to Black Point, one can see the wood that contains the

sacred grove of Nymina
;
and nearer to Luango may be

noticed the tall mangrove trees that mark the grove sacred to

Lungululubu. We next crossed the Xibanda valley, and
came to a place where once a town stood, called Ximpuku.
Looking north from this place we noted upon the crest of the

opposite hill the grove sacred to Mpuku Nyambi, while to the

south, and not far from our standpoint, a minor grove, spoken

of as the offspring of Mpuku Nyambi, topped the hill. This

grove is called Xilu Xinkukuba, and is near the linguister

Juan’s town. Then 14 or 15 miles south, behind Black Point,

near to the River Ximani and the town of Nvuxi, stands the

grove of Xivuma, and as many miles north, at Xissanga upon
the sea coast, is situated the grove sacred to the double

personages Nxiluka and Xikanga
;

while far away to the

north, on the ruddy cliffs behind Konkwati, 60 miles from

here, is the grove called Xinjili.

We made next for the huge numbu-\x&& situated at the

village of Bitoko. Bitoko must be more than twenty miles

from the sea, yet the huge numbu-tree. can be distinctly seen

from the deck of a passing ship as a dark spot in the horizon.

We dived down into the valley of the Lubendi river, climbed

over the hill and plain of Monga Matondi, where once a robber-

chief of that name had his town, and soon afterwards

arrived at the town belonging to the Prince Mabukenia, called

Luvwiti. Here we learnt that Mamboma and the other

princes had just returned from a visit to Maniluemba, and
that the latter had accepted their invitation to fill the

vacant throne of Maluango Prati.
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Maniluemba, they told us, had left Bitoko for Ndem-
buano, a town still further east, just at the time when the

French Government was busy requisitioning carriers for the

famous Marchand Nile expedition. They naively said that

he was a man of peace and did not wish to have any question

with the white man.

For miles and miles had we seen that mimbu-tree.. When
we were on the top of Monga Matondi it looked as if it were

just on the hill where Xiswami, the ivory-carver, has his

village, and when we arrived there we found it was still two
hours from us, on the summit of the Bitoko hill. We slept at

Bitoko, and I do not think I shall ever forget the place, which is

stamped upon my memory by the recollection of the won-
drous sunrise I witnessed there. The neat little village rests

on the top of the hill a little to the south-west of the wood
in which the numbu-ir^G. towers above the palms and other

trees. The morning mist seemed to hang heavily over the

wood, while the great sun, twice magnified, shot up behind it,

and the tall grass, covered with a sea of spiders’ webs loaded

with dew, which, rocked in the morning breeze, quickly lost

its glistening pearl-like beauty. But as we marched down
into the valley of the River Xisabu the grass was still wet

enough to soak us through and through before we reached

the swamps and shady waters which it took us fifteen minutes

to cross. At length we gained the high land again where

Ndembuano’s scattered shimbecs lie hidden among palm-

and mango-trees.

We found Maniluemba (PI. II) wandering about, with his

little fetishes, Nthi and Nkubi, in his hand ; and wearing his

Bicimbo (a kind of sash of iron boat-chain) over his right

shoulder and fastened under his left arm. Protected in this

way, whoever dared to wish him harm would have been

killed by these fetishes, who would divine their very thoughts.

When Maniluemba had greeted me, he went within the

fence of rushes (called Lumbii) that guards the privacy of his

wives, to put his coat on. Coming out again, he caught me
examining a little hut close by, which he called nzo ngofo

(house sacred to the marriage fetish ngofo). The copper
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1

bracelet Lembe ^ hung heavily upon his wrist. Maniluemba
is humpbacked and short in stature, but he possesses a rather

fine Jewish cast of face
;
and he is a bit of a dandy evidently,

for the ends of his moustaches were strung through the

hollow centres of two amber beads. In the middle of his

forehead, from his hair to his nose, ran a line in red chalk,

flanked on each side by a white one
;
while from his ears to

his eyes similar marks nearly completed his fetish toilet. On
either ear he had placed a white chalk mark, while a string

with a charm attached to it was worn as a kind of necklace.

He wore a waistcoat and an overcoat with a velvet collar,

while a fancy cloth hung on his belt around his waist, and in

front of this his nkanda ndeci (a skin).^

I placed my offerings before him and congratulated him
upon his election, and (while his people chased fowls) we had

a long and interesting talk, and I took his photograph. Then
he gave me his pipe to smoke, and shook me by the hand,

until his heavy marriage bracelet fairly rattled against his

bony wrist
;
and as I was leaving he presented me with the

result of his people’s hunt, namely, three fowls, and bade me
go in peace.

Upon my return journey, after passing the town of

Ximoko, I came to a place in the grassy plain marked by

^ Lembe is a bracelet showing that the wearers have been married according to

a certain marriage rite. The wife married in this way is the one who acts as

guardian of all her husband’s zinkici, and should she commit adultery the

husband upon opening the basket containing the charms connected with the

marriage will find them wet. Nkaci Lembe (the lembe wife) is kept very strictly

within her hut and the fence surrounding it (lumbu). Women married in this

way may not eat the fish xala (the bream ?), which is noted for the efforts it makes
to escape from the net when caught.

Lemba means, to cease. The rites of Lembe are those which refer to the

marriage of a woman who swears to die with her husband, or rather to cease to

live at the same time that he does.”—Letter of the author’s to Miss Kingsley,

quoted in H^'est African Studies, p. 193.) •

There are two kinds of skins worn in this way by the Bavili : nkanda ndici,

a wild cat-skin, and xingola xinyundu, the otter-skin. Those who wear these

skins are considered to-day very well to do people ; there is one thing about

them that they must always bear in mind, and that is, when they take them oft

not to pull them downwards, but to take care to pull them upwards between

the belt and the cloth
;
otherwise they will have no children.
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the sacred tree Nkmnbi (PI. II). Here the Maluango elect is

received by the princes upon his first official entrance upon
the sacred ground (Xibila) set apart as the residence of the

Kings of Luango.^

The place where this tree rears its stately head in lonely

glory is called Xibindu bindu Xibukulu lu mpilo. Xinkumba
means a maiden, and the natives tell me the place, and the

tree Nkumbi, takes its name from the fact of some royal

maiden having arrived at womanhood there. Man and

woman together may not cross this Xibindu (valley)
;
the

man must go first, and when he is well across the woman
may follow him. At Boa Vista there is another such Xibindu,

and should a man and a woman cross these places together,

they will be punished by having no children. So much for

the tree at the entrance of the sacred ground. As we leave it

upon the road to Lubu (Maluango’s burial-place) there stands

a Nsexi tree, once a market tree, beneath whose scanty shade

the corpse of the defunct Maluango is placed, awaiting the

meeting of the people, whose duty it is to carry it to Lubu
for burial. Here the little valley is called Xibindu bindu ku

Ximonika na Buali, the valley of the last look at Buali

(Maluango’s town). As we neared Luango we were struck

by the great beauty of a deep valley that runs from the foot

of the steep cliff upon which we stood, away to the sea.

This valley is called Bulu Nzimbu Xikoko (the valley of the

fly and the mosquito hand in hand), and from out its depths

Xama Ngonzola, the evil rainbow-snake, rises, as I shall de-

scribe in the chapter on OMENS. The numbu tree is this

valley’s sacred tree. In a very few years all traces of these

trees and places may be lost, so that we have been fortunate

in visiting them while they still remain intact.

On another occasion after trying very hard to get a photo-

graph of a muamba-\.re&, and finding it impossible on account

of the density of the bush, we left Mambuku’s town about

ten o’clock in the morning, and found our way to Buali, ex-

pecting to find Maniluemba installed in state. We found

1 Xi=ci, quality of, or earth ; bila, to meet or to heap up. I could not find

any lombi in Maluango’s xibila, but the meaning of the word Xibila is very

suggestive, i.e., sacred grove.



Plate III

Nkumbi Tree,
Sec page 12.
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him dressed in a loose cloth hung around his waist, the iron

chain Bicimbo slung over his shoulder
;
he was sitting on a

very shaky chair in front of a crowd of men and women, all

seated on the ground and wearing wreaths of palm-leaves

over their shoulders.^ These were Nganga Mpunzi and his

people, who were “ jamming ” about the pay they were to

receive for clearing the sacred ground. This is the office of

the priest Mpunzi (J^« = hat or crown, iV^/=he that pro-

duces)
;
he is the crowner, or, as it were, the creator of kings.

It seemed that having arrived and been received by the

princes at the nkumbi-tree, Maluango had now to await the

visits of the Bakici bad ; i.e., the representatives of all the

different families owning sacred ground within his kingdom.

These people were described to me as the “ eyes ” of the

people. Each one of these had to visit Maniluemba and

receive a present from him, before Nganga Mpunzi and his

people could come and cut the grass and prepare a place

where NganGA Nvumba, the king-elect, could erect his

dwelling (shimbec). Until all these ceremonies were over

Maniluemba was not allowed to live within a shimbec.

Thus the sacrifice the old man was making was no imaginary

one, for, as will be remembered, he was very comfortably

housed and surrounded in his village Ndembuano.
The place about to be cleared was pointed out to us, and

we were told that it was there that the late Maluango Prati

had lived. I noticed two Baobabs, a Numbu and an Nfuma
(silk cotton tree) upon this ground.

As soon as Maluango caught sight of me he left the palaver

and came to offer me his chair. Then he sat beside me and

asked me if I had lunched. I answered. No
;
so he grace-

fully offered me all he could, namely, four pieces of iniaka

or prepared mandioca. While this was being roasted he

told me that this was the last ceremony in connection with

his accession, except that of receiving the congratulations

* The lembelembe, wreath or rather sash of palm-leaves, also worn by the king-

elect, gives us the idea of the coming marriage of Maniluemba to his new
duties as king. The plant or bush-string with which the two ends of the

lembelembe are tied together is called mobula. Nganga Mpunzi’s sacred plant is

the mobula ; his fetish lembelembe ; his xhia, that he must not eat together with

other people, and that his food must not be cooked by an unmarried person.
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and submission of all his petty princes. These, he said, he

would send for as soon as he was settled. On that occasion

he would declare that Maluango Prati had been buried, and

crown himself as Maluango, and reinvest his chiefs with their

caps of office.

He said he was a little worried about the chiefs of those

provinces which he understood were now under the dominion

of the King of Portugal
;

“ but,” he added, “ as Maluango, I am
Fumu (

= chief) of all the country from Mayumbato the river

Xiluango.” He also said that he had spent a great deal of

money in all these preliminary ceremonies, and did not exactly

know where more money was to come from, as he could no

longer receive customs from the traders, and was in fact

only king in name.



CHAPTER III

CORONATION OF A KING IN THE KONGO

The Bacilongo Ceremony.—Festival.—The Dancers.—Effigy of the Deceased

King.—The Dance.—Processions.

I

A Coronation Ceremony

' When the time came for Maluango to be crowned he

j

appealed to the French Government for funds. How, said he,

can I entertain the hundreds of people that will be obliged to

come to subject themselves to me, many of whom coming

from long distances I shall have to support for many days.

The French Government did not see its way to stand this

I trivial expenditure, and so Maniluemba remained simply

Nganga Nvumba. a drought and famine succeeding his

election, the people cried out that it was owing to his coming

I

to Buali, and Maniluemba, bereft of the power wielded by the

i

ancient Nganga NvumbAS, retired once more to his secluded

j
home at Ndembuano, to the delight of the degenerate

j

Bavili.

As I was a witness some years ago (1891) of the ceremony •

attending the coronation of the present Neamlau of the

Bacilongo, some extracts of a letter written at the time to

the “ Manchester Geographical Society ” may be of interest.

But I shall ever regret the non-coronation of Maniluemba,
for the reason that the Bavili, unlike the Bacilongo

' (singular Mucilongo),^ have never, until quite lately, been

really under the influence of Christianity. I feel that we
1 Commonly but incorrectly written Musserongo ; the word means “ man of

Cilongo.”
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should have had something to learn from the uncontaminated

heathen ceremony.

Neamlau, the chief of the Bacilongo on the northern

bank of the Kongo, in the kingdom of Kakongo, near to

Banana, built his towns on the hills facing the sea. They
are prettily situated, nestled, as it were, beneath the shade of

huge Baobabs and groves of Cachew trees.

In the latter part of 1887 the late Neamlau (PI. IV«) died,

I should say of old age. A veritable prince, full of dignity and

fire, he lived to see his country taken from him. Accustomed
in the olden days, when the slave trade was in full swing, to

receive handsome presents from the captains of men-of-war

or slave-trading vessels with perfect impartiality, besides

“ customs ” from the traders and natives living in his territory,

Neamlau then lived in clover. He was much feared by the

milder Kakongos round about, and known as the chief of a

great family of pirates. Deprived of ways and means
whereby to fill his exchequer he passed his latter days in

comparative poverty.

His family had, with other Bacilongo, migrated from the

south bank of the Congo and taken up its residence in the

islands and on the banks on the northern side of this river.

This may have occurred at the time mentioned by

Proyart, when Mambuku of Kakongo, aided by the

Bacilongo, dethroned Makongo
;

or the origin of

Neamlau’S right to be on the north bank may have come
from a far more early date, i.e., from the time when the first

king of the united kingdom of Kongo organised his govern-

ment and placed the ancestor of Neamlau there as Mafuka
Maci or ferryman, and then as Ngeno, still a title of

Neamlau, a kind of ambassador through whom messages were

sent to Kakongo and Luango.
It must be remembered that the history of the Kongo, as

|

we have it, commenced only at that period when anarchy
i

was already breaking it up. Neamlau, at any rate, owed
|

allegiance to the chief of SONIO,^ and received his wives

from there (now Portuguese territory), and when he died had

to be buried in the cemetery set apart for princes in Sonio.

* The King of Kongo’s province south of the Kongo.
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Plate IVa

The late Neamlau and an officer. See /age 17.

Plate I\’<^

Lumbu (L,embe wife’s enclosure). S(e fage^.
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Thus, when the late Neamlau died, preparations were

made for his burial in that place. A year passed and all

was ready. The Congo State, naturally anxious that so in-

fluential a prince should be buried in State territory, promised

that a steam launch should tow the funeral flotilla to BOMA,
where the State proposed to bury him with all the honours

due to his rank. Family ties and ancient usage, however,

gained the day, and one dark night the canoes carrying the

coffin and the mourners threaded their way through the maze
of creeks, and at peep of day, ere yet the sea breeze ruffled

the waters of the fast flowing river, were manfully paddled

across to San Antonio, in the province of SONIO.

Nenimi, his nephew, was elected by the Mamboma to

reign in his stead, but to complete his coronation it was
necessary that he should give a dance and festival in honour

of the deceased. There having been no rains that year

(1890-1891), Nenimi would fain have put off this ceremony

until he could have given his guests a truly royal feast, but

he was pressed by the “ State ” to give a dance at once, and

on the condition that the Government should help to feed his

guests Nenimi agreed to proceed with the ceremony.

Princes from far and near were summoned to the feast, and

the date for the commencement of the dance was fixed for the

24th January, 1891.

Soon I descried the figure of the old man (Nenimi) on his

way to welcome me, and as he waddled towards me (for he

suffered greatly from Elephantiasis) let me describe his

appearance to you. About fifty-five years of age, of spare

habit, medium height, grey hair, with a pointed beard almost

white
;
rather fine features, quite unlike those of the negro

;

quiet, dignified, meeting one generally cordially and pleasantly.

On this occasion he wore an old black leather military helmet,

with a white plume, marked “ loth Prince Albert’s Own.”
His coat was the frock coat of a lieutenant in H.B.M. navy.

About eight yards of cloth known as blue baft, forty-two

inches in width, begirt his loins and flowed in graceful folds

behind him, he also carried in one hand a blue and yellow

C
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shawl as a handkerchief, in his other a kind of wooden

sceptre surmounted by a figure carved in ivory.

The space cleared for the dance and meeting was in the

form of a square perhaps 200 by 250 yards. In the north-

east corner was a mighty Banyan tree with most of its down-

growing shoots lopped off. A Baobab and Acachew tree at

a distance from each other of some thirty yards occupied the

centre. At the south-east corner an Acachew tree stood and

at the south-west a Baobab.

Each tree was destined to lend its shade to a happy crowd

of dancers, or to form a kind of canopy over Nenimi as

he sat on a mat beneath its shade to receive his many
guests.

Partitions (of papyrus) forming stalls something like horse-

boxes rested against the outside fence that formed the eastern

side of a great enclosure, within which the riches of the late

Neamlau were exposed to view. This fence, which also

formed the western boundary of the cleared space, was

decorated with flags.

“ Hullo !
‘ Gabba !

’ what is the matter } Have you only

just turned out of bed ? What means this hideous costume ? ”

Gabba, a very old servant of the successive English houses

in Banana, salaamed me. He was dressed in a red skull-cap,

a short white surplice, and a yellow cloth which acted as a

kind of skirt. In his ears hung two ugly looking large

crosses formed of blue beads .... (He was a curious old

stick was Gabba, and deserves to have his life written by
anyone who has the patience to get his story out of him.) On
this occasion I made use of him as a pilot.

Up to the present all those anxious to enter the enclosure

to see the late Neamlau’S relics had had to pay two bottles

of rum entrance fee, but now Nenimi and I were to open the

show to the public. He led me through the maze-like

entrance into the square beyond. The fence was made
of strips of bamboo neatly tied together and supported by
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sticks firmly planted in the ground. There were two shimbecs

or huts in this enclosure, the smaller one containing the relics

of Neamlau, the greater one his bed and hammock. The
roof of each shimbec was covered with white cloth, while

a gay coloured (red, white, and yellow striped) cloth covered

the ridge pole, and planks of the NVUKU tree kept this cloth in

its place. The roofs in the distance had the appearance of

the white-washed roofs of the white man’s houses in Banana.

The open front of the smaller shimbec was curtained off by a

red and white blanket. This Nenimi now threw over the

roof, and displayed to our view its interior. The walls of the

interior were draped with cloth and white blankets. At the

back under an umbrella sat an effigy of the late Neamlau.
He wore the uniform coat of a British naval officer, over

which round about his shoulders hung a native cape made of

cotton, called Nsenda.^ Tell beads and crucifixes, charms,

amulets, and fetishes hung from his neck. He wore a blue

cloth and boots. To his right on a wall hung a small

oleograph, on his left a large oil painting of a lady, while the

walls were covered with advertisement cards that had been

thrown away by the importers of the goods. In front of this

effigy sat what was left of old Neamlau’S family, one of his

wives playing the accordion, not well, but at least noisily.

In the immediate foreground of the figure stood a table

covered with black and red speckled shawls, and on this lay

the relics of the prince who had gone to his rest, a cottage

clock, a brass lamp, three ewers and basins, a duck box, and

other earthenware figure ornaments, old red and white glass

ware, table glasses and pint mugs. And while I had been

taking all this in, two men without had been trying to deafen

me with their music on drum and native bells.

I forgot to mention the most important part of all, and

that is, that the effigy was wearing his native cap^ (made of

the fibre of the pineapple) with the name Neamlau marked
on it. This accounted for the curious non-native head gear

* Or XiSEMBA. See object in Exeter Museum or illustration in Seveii Years

among the Fjort. See also Laws of the Bavili.

* Mpu Ntanda, see Laws of the Bavili, also illustrations in Seven Years

among the Fjort, p. 49.

C 2



20 AT THE BACK OF THE BLACK MAN’S MIND chap.
I

of Nenimi, for his “cap” was worn by the effigy and would
only become legally his at the end of all these ceremonies.

I just took a look into the larger hut and saw the bed and
hammock of the late Neamlau. Npaka the son of the late

king was seated there by himself, to receive any visitors that

might come to condole with him. I asked him why they had
made the entrance to this enclosure so difficult, and he said

it was to prevent drunkards from finding their way in.

When I came out of the enclosure many princes were

already seated under the shade of the Cachew tree, and

dancing had commenced beneath the Banyan tree.

And now a procession of perhaps twenty men and women
wended their way from the north-west in Indian file to the

tree under which Nenimi was seated. They were all dressed

in cloths, dyed red, and each wore a heavy silver leg ring

about his ankle ^
;
the contrast between the dull red cloth and

the bright metal was very striking. The chiefs of this party

knelt before Neamlau, and after a few words received his

blessing, after which the followers sang a song of praise and

then adjourned to the Baobab tree to dance.

Then from the N.E. a long line of white clothed natives

marched solemnly forward. The Mankaka (captain and

executioner) accompanying this crowd beat the earth with his

stick and then rushed excitedly along the line trailing his

long cloth behind him. The Nganga, with his wooden plate

of medicine water in one hand and a bunch of herbs in the

other, followed after him and sprinkled the people. The
bugler and the drummer supplied the music. The chiefs

knelt down before Nenimi and were blessed, and then the

followers waved their sticks and cloths on high, shouting

their song with great enthusiasm, which, however, was soon

checked by the NGANGA, who sprinkled them once more

with his medicine water. Now, as if in answer to this song
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up jumped the followers of XlMAWNGO Awlo followed by

those of Mbuku and sang very loudly.

Then Nefuku formed his people under a Cachew tree, the

men near the trunk of the tree, the women to the left, and

the children to the right, the drummers opposite to the men.

A man began a song and dance by wriggling, rubbing his

stomach with one hand and beating his chest with the other

and emitting a great shout. He sang, and as he danced

round the circle (inside) he bowed from time to time to those

just in his vicinity, and as he did so they clapped their hands.

Then they all sang and wriggled. Other men joined this

I

singer and danced round with him. They became quiet, and

I

then the singer treated them to a trill that Adelina Patti

might be proud of He beat his throat with the side of his

' hand and brought the effect out that way. Then as he

came down to the level of an ordinary singer, the crowd

once more joined in with its lala, lala, lala. Then a stranger

(a servant of the Congo State), took his place and as he

wriggled round and with a graceful curve bowed to his

neighbour he found that the latter was looking the other way
and did not give him the welcome clap-clap of hands, so he

retired. Two ladies, good looking in their way, now
modestly stepped into the circle. Dressed in red with silver

anklets, and about thirty pounds of china olive beads about

their waists, they appeared to await the orders of the singer

or master of the ceremonies. He sprinkled some rum upon

their heads to give them courage. They looked as if they

would rather not be there, and I have no doubt wished them-

selves among their cooking-pots. They made two or three

attempts to dance, but finally their shyness overcame them

and they ran away back to their places. An old lady, very

heavily weighted with beads, took their places and, wriggling,

seemed to defy the world.

Nenimi was still seated under the Cachew tree receiving

his guests, when a small procession was noticed coming from

the S.W. It consisted of a man (dressed in a light blue coat

and a cloth of blue and white checks, who also wore a white

helmet), and his wife and two children in European clothes,

and two or three other women. An opening was made for
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them in the crowd surrounding Nenimi, and the man, whose

name was Marfini, knelt down in front of his prince placing

one of his children on either side of him. He spoke for some

time in the usual flowery strain, and then turning his eyes

upwards prayed NZAMBI to look down upon them and bless

the great Neamlau to be. His little children, his wife and

the women, when he commenced to pray, bowed their heads

and buried their faces in their hands. All around listened

patiently and respectfully, and when he had finished by
saying Amen, Amen, Nenimi rubbed his hands in the earth

and made the sign of the cross upon Marfini’S forehead,

and then blessed and dismissed them.

Yet one more procession, this time led by the gallant

Gabba, and it was the longest of them all. A man carrying

a basin of food headed it, then came the old man. And
now a man carrying a girl, just out of the paint house} upon

his shoulders. She carried a looking-glass in her hand, and

continued to admire herself in it
;
then came women carrying

bottles on their heads, old blue glass ware, the lid of a cigar

box with a picture on it, a small box, old books and plates
;

the bugler and drummer bringing up the rear.

Nenimi came to me to tell me that the other white men
were going to take their breakfast at the Mission, but asked

me not to go as he had prepared a meal for me. I thanked

him and then went to watch him give out the food to his

visitors.

He and his wife Maria ^ sat beneath a Cachew tree at the

South-east corner of the cleared space near to his own shimbec,

while certain of his people brought a low table and placed

it before them. On this table were nine huge masses of

Fundi (tapioca) for the nine chiefs present. Out of a

twenty-gallon (three-legged) iron pot boiled pig® was pro-

duced, and with the gravy this was put into nine basins.

Nine men then took away the dishes to the princes for whom
\

^ See p. 69 ;
also M^esi Africa, March 21, 1903, p. 293, and Laws of the Bavili.

j

^ After the great Donna Maria Segunda.

® The flesh of the pig is Xina to Fumu ZiNKONDi or Zinkata, Royal princes, '

but not to Fumu Livanti ordinary chiefs. i

t

1

c

1

r

s

r

\

t

1

tl

li

ri

r

s

ai

I
,

si

si

1st

r

's«

(

1

ic

a

1



Ill CORONATION OF A KING IN THE KONGO 23

they were intended. Near to Nenimi was the twenty-five

gallon barrel of rum, the pig, and the two-hundredweight bag

of rice given to him by the State.

The State Doctor thought this a good opportunity to

photograph Nenimi and his wife, but he was sorely inter-

rupted. First of all a man came and asked Nenimi if the

soldiers of the Congo State were not to drink ? If they

were, where was the water ? “ Call dem women,” cried

Queen Maria. Then two men came bringing the food they had

received back, complaining that it was not sufficient for so

many people. “Give them a pig,” growled king Nenimi,
while the impatient Doctor told him not to move. And now
two princes with their long sticks came and knelt before

Nenimi. “Don’t move,” cried the Doctor, and he would

take the picture thus. And yet another complaint reached

the king before his photo had been taken. The people of

Mpangala being strong had taken all the food away from

the complainant and had left him and his people with a

hungry belly.

After this I “ chopped ” part of a very tough fowl and some
rice mixed with palm oil and a liberal allowance of sand.

Water was scarce, and that which there was, was very dirty,

so that I was glad when my meal was over and I could rest

and smoke for a while. Queen Maria, who was telling me a

story, was evidently minded not to let me smoke too much, for

she pounced upon my tin of tobacco and having taken what
she wanted, passed it round to her friends. And the “ last

man ” showed me what was left and took the tin. Thus, you
see, it is not only in civilised countries that one has to pay for

seeing a coronation.

Such was the Bacilongo coronation, and from this account

the reader may form some idea of the ceremony on the Lower
Kongo. It must be remembered that the Bavili ceremony
would have been, in all probability of a more truly native

cast
;
but as I have explained, circumstances did not permit

me to witness the crowning of Maniluembq.



CHAPTER IV

COURTS OF MALUANGO AND MAMBOMA

The Interregnum.—Maluango’s Court.—Mamboma’s Court.—^Justice.—The
Magic Mirror.—Some Fjort Sayings.—The Districts.

We now turn to the court of Maluango or the Prince of the

Custom of the Leopard. Maluango, as we have seen, is the

king or chief of the Bavili
;
the word is equivalent to Manilu-

ango, i.e.. Prince of Luango
;

his overlord was, of course,

Kongo, the Ntawtela,^ of the realm of Kongo. Maluango
has seven titles, one of which, Ntawtela, is his title

after his death. Under six of these titles he presides over six

sections of government, aided in each case by two assessors.

Division i.

As FUMU (judge) he appears as the conscientious arbitrator,

and in these matters he has as assessors LUEMBUNGU and

Mankaka, the chief of his army and the executioner.

Nganga Mpunzi is the priest, whose duty it is to clean and

sweep up the place where the coming Maluango shall build

his dwelling.

Division 2.

As Ntinu (judge), he is the reasoning judge, and here he is

aided by INJIBUNGU ^ and the recording messenger Maxienji.

In cases where no just decision can be arrived at Maluango

1 The title is according to Bentley, applied during their lifetime to the kings of

Kongo, to the subject princes of Luango and Kakongo only after their death.

Where no office is named, I have been unable to discover the functions

performed by this officer mentioned.
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advised the parties to take the powdered bark of the Nkasa
tree (not the pea shrub) which was administered by the priest

Nganga Nkasa. The innocent party would vomit, while

the guilty one either died from the effect of the poison, or,

being purged, was killed.

Division 3.

As Nganga Vumba (Priest of the Seasons), it was the duty

of Maluango to look after the morals of his people, more
especially touching adultery and murder

;
in this he was

helped by Kongo Mbungu and Mafuka, his messenger.

After punishment adulterers had to buy certain expensive

medicines from Nganga Kuteci to appease BUNZI.

Division 4.

As Maluango Xivanji (head of the state), it was his

duty to govern the country, and in these matters he was
assisted by Tatabungu and Mamboma. And Nganga
Mbumba aided them with his knowledge of the secrets of life

and medicines.

Division 5.

As Muene (overlooker), Maluango was the overseer of his

people
;
here he was assisted by Mabundu, the representative

of his fruit or offspring, and the chiefof his household Masafi.
And the Nganga Bundu helped him in settling disputes by
administering to the offenders the powdered bark of the

Bundu herb. The guilty party after taking this was unable

to make water, and fell, while the innocent evacuated a few

drops on a leaf placed beneath him.

Division 6.

As Nkici Ci,^ as we shall note, Maluango was one of the

seven powers or Bakici Baci, and here he was aided by
Mamata and Mambuku, guardian of the eastern gate of his

kingdom. And in this place he had the help of the Nganga
Bakici, or the priest of the Xibila or sacred grove.

Such is the court of MALUANGO.
^ For the meaning, see Chapter XVI.
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Maxienji^ Mafuka, Mamb7iku, are each attended by a

Mafuka (messenger), Mangova (knight) and a Masafi
(major domo).

Mamboma has three ZiNGANGA as his attendants,

Ngangankici (fetish), Nganga Bakici (sacred grove), and

Nganga Xilemba.
Mamata has Mazonga Makaya as his attendant.

Mankaka is attended by his successor MuELA.

The names of these courtiers are Babi Aci opposed to the

name by which ordinary people are known, Baci Cl.

Maluango also has a private Mamboma with him apart

from the above courtiers, and KUTECI, his apothecary, is also

generally with him.

With regard to the chief personages in this court, there are

some sayings in very old Fjort which will help us perhaps to

a little more precise information about them and their

offices.

Of Mamboma they say :

Kanga lumbi ; Kanga mbeta

Malamba malambakana, Xivili.

I don’t think anyone to-day can translate this exactly, but it

carries the following meaning with it : “ Just as the sun rises

and sets, so it is Mamboma’s business to look after the

crowning and burial of Maluango
;
and just as a woman cooks

and intends to go on cooking (and watching her pots), so

Mamboma watches over the Bavili.”

Of Mambuku they say :

Mambuku nandu, nkaka bakamba,

Xikata kata xianlo tenda Maluango yeza’ntu.

“ Mambuku the guardian of the gateway leading

Mayombe country into Luango, is hard-headed and

and like Maluango's little box with its closed lid will

his mouth at his bidding.”

Of Mafuka they say :

Mafuka xikangu kangula bana mampanga.

“ Mafuka as the royal messenger keeps on tying up

word of mouth, or with a wordy yoke.”

from the

obstinate,

only open

people by
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Of Maxienji they say :

Maxienji, magundu lubenda
Sanga mbuila zika, monho
Bungu maci, Xindundu,
Ku zikula ntandu.

“Just as Mafuka is the bearer of messages, so Maxienji is

the bearer of the news of the death of Maluango
;
he prays

Mamboma to bury him
;
and just as the wife with her water-

bottle leaves her husband’s corpse on its way to burial to

fetch water, so he leaves Maluango’s body with the people of

Mamboma, and looks after the Badungu or Xindundu
(Maluango’s police), who are now scattered about in the grass

ready to rob all passers-by while Mamboma’s people keep on

burying Maluango in the open on the hill (at Lubu).”

Of Mankaka of Loango they say :

Mankaka zi Loango
Benze, moanga
Ke ku benzanga mitu bantu.

“ Mankaka the executioner of Luango cuts and twists about

(Ke = not?) to keep on cutting off the heads of people.”

I think it will be found that these ancient sayings refer to

a time when the official language of Luango was more in

accordance with that of the ancient Kongo, so many of the

words used in them are not of the Luango dialect. This

perhaps points to Luango as having been a conquered

province. The religion and social system may then have been

superposed ? 1

The Subject Court of Mamboma.

Upon his death MALUANGO is given the title of Ntawtela,
and is buried, as we have seen, by Mamboma, and his people,

Mamboma, is the prime minister of the living king, his regent

during his absence, and the ruler of the kingdom during an
interregnum. He is always a slave, and as such incapable

of succeeding to the kingship. On the death of the king,

it is the duty of Mamboma, through the Mambomas of

the other provinces, to call the princes together and proceed to

the election of the new high priest Nganga Nvumba. The
choice is restricted to the sons of the princesses living in
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Kondi, but not to any particular one. The diviner Nganga
Mpuku with his magic mirror is called in, should there be

any need of divine interference owing to want of unanimity.

In the meantime Mamboma and his court take the place

of the court of the late Maluango, although Mamboma is

always in subjection either spiritually to the Ntawtela or

bodily to Maluango, so that he is always either the servant

of the dead or of the living.

At the gate of the XlBiLA or MaLUANGO’s sacred ground

there sits a certain personage called Maxilaci. Mamboma
claims this person as part of his court, but so does MALUANGO,
and from the fact that he is at the gate of the XlBiLA (sacred

ground), there can be no doubt that he now is part of the

latter’s following.

Mamboma has a court of twelve, not counting Maxilaci.

1. Luemba Lamba.
2. Xendu, the executioner.

3. Njimbi Lamba.

4. Mabundu Mabundu.
5. Kongolamba.
6. Mafuka, the messenger.

7. Tata Lamba.
8. Mamboma Micitata, Mamboma’s Mamboma, the ruler

the earth.

9. Mabundu, representing his followers.

10. Mantu Boma, his successor.

11. Kaba, the one who allots,

12. Malungongolo, the crier.

These twelve are the assessors in the si.x divisions into

which Mamboma’s court is divided, and which correspond to

the divisions of Maluango’s court.

Division i.

A person representing Maluango in his office of FUMU
heads this division and his name is Maxinganankulu, and

when he, aided by Luemba Lamba and Xendu, cannot

settle the question in arbitration they call in the Nganga
Mpusu, who has a small but neatly made basket of grass with
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a tight-fitting lid on it. When the name of the guilty one is

mentioned he finds it impossible to take this lid off.

Division 2.

Mamboma Kayi, acting in the place of Maluango as

Ntinu, presides over this division, aided by NjIMBi Lamba
and the messenger Mabundu Mabundu (a kind of chief of

police), and if they cannot properly prove the person guilty,

they call in the Nganga Xiketembi, who has two wisps of

grass, a mat Nkwala, and a boy. The boy lies upon the

wisps and mat and the Nganga tries to lift him up by the

two ends. If the name mentioned or thought of by him is

that of the guilty party, the wisps and mat cling to the body

of the boy in such a way that he can easily be lifted up, and

the pressure is such on the body of the boy as to cause him

at times to spit blood.

Division 3.

Mamboma, under his spiritual title Nkanga Lumbi, takes

the place of MALUANGO as Nganga Vumba aided by KONGO-
LAMBA and his Mafuka

;
and if they are not satisfied with

the evidence they will call in the Mkanga Ntali, who has a

small bundle of medicines wrapped in cloth and feathers.

This he keeps on smelling till he thinks of the guilty one,

when the odour confirms him in his suspicion.

Division 4.

Mamboma, in the place of Maluango Xivanji, aided by
Tata Lamba and Mamboma Micitata, tries the accused, and

if unable to convict, calls in the Nganga Xisengo, who has a

knife which he makes almost red-hot and passes across the

palms of the hands or calves of the legs of the accused. If

there appears the smallest sign of a blister, the person is con-

sidered guilty. (This custom is called XlSENGO.)

Division 5.

VUTA Maleka, the conciliator, takes the place of the

king as MuENE, aided by the Mabundu and Mantu Boma,
and in the final appeal he calls in Nganga Suku, who rubs

the palms of his hands together, till he thinks of the name
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of the culprit, when his hands refuse to meet but turn back to

back.

Division 6.

No one can fill in the office of Nkici CI, so that the services of

the Kaba and Malungongolo are called in with those of

Nganga Mpuku Nyambi who, if necessary, looks into the

magic mirror to find out who shall become the new Nkici Cl

or Nganga Nvumba, who is then elected.

The Abbe Proyart says that everybody knew that when the

king died Makayi would succeed him, and other writers have

also told us who it is that will succeed the king
;

is it not

possible that these authors have been in error, and that they

have mistaken these temporary occupiers of the offices of

Maluango for his real successor, whom nobody can name
until he has been chosen and elected by Mambom.\ and the

princes ?

Battel also mentions a certain four, one of whom shall

succeed the Ntawtela. (See Ravenstein’s Battel, Congo

and Angola.)

At the present day the Bavili consult the.se diviners without

the intervention of Mamboma.
Mpuku Nyambi often accompanies the present Nganga

Nvumba. He wears a head-dress of the red feathers of the

tail of the grey parrot. He holds a mirror with BiLONGO
(medicines) attached to the back of it in one hand, in the other

he carries a small bundle of medicines out of which the

feathers of the fowl protrude. He is not only the diviner (in

case of dispute) of the Maluango to be elected, but also

u.ses his powers to-day to divine the cause of the anger of the

powers, or the person who has caused sickness or other evils

to fall upon the petitioner or his dead relation.

The Kongozovo, or Chiefs of Districts in the
Seven Provinces

Each province under its manifumu^ has its courts modelled

upon the two we have described and each petty prince as the

chief of these districts is a magistrate, or KONGOZOVO.
1 The manifumu is named after his province : thus the chief of Xibanga is Ma

XlBANGA.
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Buali is the name of Maluango’s centre province, and it

has a road to the sea at Luango. The names of the

Kongozovo in this province are—Mpili, Ntumpu, Mpanji,

Lubu, Bukulibuali, Xifungu, Butoko, Bongo, Xisu, Sauza,

Nkondo, Kubemba, Lombo, Mengo, Mongo-ntandu, Nkanga,

Mbanga, Xibalo.

There are six other provinces—Mbuku, Luanjili, Zibanga,

Kondi-Ndingi, Xikamba, Samanu.
Mbuku contains the following Kongozovo as far as I can

' gather. (It is bordered by Mayombe and Buali). Binga,

Mfinio, Makollo, Inda, Lilu-ngoma, Xikana-ximbuku, Mvuadi,

Xilala, Tombi, Bilinga.

Luanjili, bounded by the river Lueme and the sea,

contains Mpaka, Xingambi, Mvumva, Ximbamba, Xinuka,

Ximbambuka, Ngoio-ntu, Mpita, Kote-mateva, Njeno,

I
Nanga, Xinangananga, Nkotchi, Winga, Ntembo, Futu,

Luanjilinkula, Mvetu, Xinyambi-xinani, Kata-mavata, Xiabi,

I Lulobi, Mvampili, Mbambala.

i

XlBANGA, bounded by the sea and Mayombe, is composed
of Lubu, Yombo, Bifundi, Belolo, Longobondi, Xilunga,

Xibote, Mabondi, Maxilunga-luemba, Batli-kondi, Xinjili,

I
Konkuati, Xitenda, Seta-banda, Ximbia, Longo, Xisanga and

I

Kwilu.

Kondi Ndinji, bordering Kakongo and Sundi. Ndinj'i,

Kondi-ndinji, Xicita ndinji, Kaii-kon’dinji, Nombo-xindinji,

Sanga, Xingango, Mpanga-mongo, Xivava, Sevi, Ntumbi,

Maxonzo, Lutati, Samputu, Bulali, Sokoto, Kama-mbota,
Ximbuku, Kumbi-liambo.

Xikamba (East of the Lueme river and west of Ndinji)

contains Kali, Nzaci, Xikaka, Sanza, Kutoto, Xamba, Mpemo,
Jebba, Buamongo, Buku-ntamba, Xizibila, Nzanzi, Mvuli,

Mieli, Nsuku, Konkonguati, Busu mbanda.

1

Samanu, bounded by the sea in the west and Ndinji on

the east. Buambu, Xinxonzo, Xiloango, Xela, Maxi-mabanda,
Liku, Xikasu, .Ntandu-lumana, Kikaka, Bixekete, Buswenji,

|Tungu, Nkotchi, Pam Kondi, Tero, Mabuli, Xibota, Ximania-

matadi.

In the olden days, traders situated in these provinces only

heard of “ Maluango ” as a great over-lord, and all their
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palavers were settled independently of him by these Kon-
gozovo. This gave rise to the impression that these

Kongozovo were independent princes, and that there was no

connection between these petty princes and Maluango. It

was only on great occasions that Maluango was appealed to,

and this was done through regular channels. Palavers from

south of the river Xiluango were carried to Njeno, on the

Lueme river, who transferred them to Maluango’s Mafuka.

This connection can even be carried from Maluango to Kongo
at San Salvador through ''Njeno” of the Lueme river and
“ Mgeno ” (Banana) on the Kongo, and the Mafukas (or

messengers).

This semi-independence of these petty princes quite misled

Mr. H. M. Stanley, who, in a letter dated from Gibraltar to

Col. Strauch in the early eighties despaired of creating “ Free

States ” in the Kongo. The Kongo would have worn a very

different appearance to-day had the kingdoms of Kongo,

Kakongo and Luango been resuscitated and governed on

natural lines, if not as one kingdom, then as at least three

“ Free States.”

Nothing could have been more disastrous to the welfare of

the people and the country than the absolutely insane way
this country was cut up between the French, the Portuguese,

and the independent State of the Congo.



CHAPTER V

LAW

The Family.—Marriage.—Contracts.—Property.—Crimes and Punishments.

—

Judicial Procedure.

Native Law

The subject of African Law is a fascinating one and I am
tempted to enlarge on it, the more so as it is but little under-

stood in England, although a knowledge of it is clearly

essential to the right governance of our black fellow subjects.

Miss Kingsley has treated of African religion and law in her

West African Studies (abridged edition), among other

writers may be mentioned the late Sir. A. B. Ellis, Sir J.

Smallman Smith, and Mr. J. W. Sarbah in addition. Much
material has of course been pigeon-holed by various officials.

But, able though the English works above mentioned are,

they do not go deep below the surface, and are far from being

text-books of native customary law, to which the administra-

tion can turn for guidance. Our French neighbours, wise in

their generation, have recently issued a monumental work, Les

Coutumes indigenes de la Cdte d'Ivoire by Clozel
;
and a similar

work on the native law of Nigeria compiled by a trained

anthropologist who can give his whole time to his work would

undoubtedly be of extreme value, not only to the student of

comparative jurisprudence, but to the official who comes in

daily contact with men who know only the native law, whose

life is regulated by its fundamental principles, and who can be

governed only if the English ruler recognises those principles

and deals out even handed justice in accordance with them.
D
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In some primitive communities there is only one sort of

offence which can be regarded as law-breaking Dr. Cod-
rington shows that in Melanesia tabu takes the place of law

;

the infraction of a tabu may bring down on the head of the

offender an automatic penalty
;
but he may be too strong ''

spiritually
;
and then the penalty falls upon the innocent.

To provide against this, the society itself of which the offender

forms a part inflicts the penalty for wrong doing and thus

satisfies the power whose wrath is incurred by the infraction

of the tabu. ’

(
Just in the same way in Africa a violation of the moral law,

if I may so term it, is an affair for the whole of the community.

If Nzambi, on the Kongo, is provoked by immorality espe-

cially of a sexual kind, the result, as we shall see in a later

chapter, is drought, and the penalty falls on the community.

A violation of the moral law is in native phraseology a “ God '

palaver ”
;
any outrage on a spirit may be of this nature but in 1

practice a man is left to settle his own account with a minor
|

spirit, which is hardly powerful enough to inflict damage on a
]

family or tribe. On the Congo, justice is so far organised,

where “ god palavers ” are concerned, that punishments are in- f

flicted by the Badungu acting on the orders of the king.
j

“ Man palavers,” on the other hand, or in our phraseology,
^

Civil and Criminal Cases (for they are identical in Africa, the

fundamental idea being that a debt of some sort has been

incurred) are decided by a court of justice, which bases its J

decisions on precedents, but the judgment must be enforced by I

the winner of the case, aided it may be, by his family. It is not 1

the business of the king or of any official to see that justice
'

is done
;
when once judgment has been given and recognised

by the people, generally the matter passes out of the hands

of the state and becomes a private affair. If the loser is

strong enough to resist payment the palaver becomes a trial

of strength between the two families and may become a “ war

palaver ”
;
in any case the palaver and its consequences, in the

shape of liabilities to pay and right to receive, are handed

down in the respective families, like any ordinary debt, until

such time as the winner of the case is in a position to enforce

payment.
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If the loser cannot resist, he must pay the debt or in de-

fault become a serf or pawn in the hands of the creditor
;

failing him, a member of his family, or an inhabitant of his

town or district, loses his freedom. This service is not a set-

off against the debt
;
the pawn is held until the debt is paid

in legal currency
;
though a debtor may become a slave if his

family has died out or dies out before the debt is paid
;

slavery, however, being regarded as a disgrace, the family

would as long as it subsisted, endeavour to release one of its

members.

1

The intimate connection between the spheres of law and

j

religion or magic cannot be better illustrated than by the fact

that the weaker party to a suit calls in the help of nail

1 fetishes.

The form of the following notes is dictated by the form

of the questionnaire—issued by the French authorities—to

which it was originally an answer, and it must be read in the

I light of the foregoing note.

Section I.—Of the Family.

The organisation of the family or Xifumba is certainly one
that the Bavili need not be ashamed of, and when compared
to that of many civilised peoples can only be looked upon as a

model of logical compactness.

The Xifumba is composed of the four grandparents Nkaka,
the father Tata, the mother Mama, their children Bana, grand-

children Batekulu, great-grandchildren Ndandu, and great-

great-grandchildren Ndalula.

The uncle on the mother’s side is called Ngulinkaci, the

aunt Mama.
The aunt by marriage is called Mama.
The uncles and aunts on the father’s side Tata.

Brother or sister-in-law Zali.
^

Father or mother-in-law Nkwekici.

Son or daughter-in-law Nkwekici.

Uncle of mother Xikweci.

Uncle of father Xikweci.

D 2
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When you ask a native to what family he belongs he will

answer you by giving you the name of his mother’s family.

On the death of the father his brother takes care of the

children
;
but the wife remains with her children sorrowing for

her husband for at least twenty-four months, when she may '

marry again. These children are called bana bana ba bika

nkulu. (The little children left by the spirit.)

A man may not marry any of his mother’s family or rela-

tions whom he terms Mama. If the Xina of the girl the

man wishes to marry is that of his mother he cannot marry

her.

He may not marry the children of his father’s brothers, but

those of his father’s sisters are not forbidden to him.

The family forms a part of the higher organisation of the

tribe. Each individual belongs to a family
;
each family is

under a chief called Kongo Zovo, and this chief is under the

prince of the province containing these families, who is called

by the name of his province preceded by the prefix Ma, short for

Manifumu. Seven of these provinces hold the people of Luango,

called the Bavili. The Bavili, under their king Maluango, form

a third part of the kingdom of Kongo, or the Fjort people,

who are a section of the Bantu race. My head man Tati for

example is of the family of Yanga of the royal province

Buali of the Bavili of the KONGO kingdom of the Bantu ^

race.

An individual may not leave his town without the permission

of his father or of the Kongo Zovo, and upon his return he must

present himself before him, to give an account of himself and

show the proceeds of his fishing, hunting, or trading. He must

,

obey and respect his chief, who may tie him up, chastise him,

deprive him of food, but has no power of life and death over

him—this right belonging in law only to the King Maluango.

The Kongo Zovo can also requisition the services of all his

family.

Section II.—Marriage.
^

We find the highest form of marriage to be that of Mono-Y

gamy. That is to say Princesses whose offspring may become!

the future rulers of the kingdom, may not have more than one j*
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husband, whom she has the right to choose. He may be already

married or not, but once selected he must put away his other

wives and become the slave of the princess, who has the power

of life and death over him. But when she dies this man inherits

all her property. Maluango so long as he is simply Nganga

Nvumbu ^ may have as many wives as he pleases, but once he

has been crowned Maluango he is supplied with one wife, a

princess of Ngoio (Cabinda in Kakongo) and must put away
the others.

The people generally are polygynists, but there is a line

drawn between the first wife and the others. The first is called

Nkaci Ntete, the second and others Nkaci Sialila. A concubine

is called Ndaia Xicinsu. An unchaste woman Ndumba.
Polyandry has not the legal character that it has among

certain primitive peoples. With regard to Polygyny and its

effect upon the condition of the woman, it is true that, appa-

rently, certain women have always existed in this country who
object very strongly to sharing a husband with others, and such

are said to be bad women or women of spirit, Muntu ’Mbi. But

as a rule the first wife asks her husband for women to help

her in her work, and such a woman is called a good woman
or creature, Muntu ’Mbote. There are constant quarrels among
these wives, but the husband refuses to take sides, and would

be looked upon as a fool if he interfered. Should the injured

woman in these disputes appeal to an outsider or judge, as an

arbitrator, he will refuse to have anything to do with it. She
has no appeal in these matters. Mankind generally treats the

affair with indifference.

Should a man promise to marry a girl, she can make him
pay very heavily for breach of promise if he has touched her

;

if not, she can only slang and shame him. The man, however,

cannot claim anything from the woman who breaks off an

engagement, but she gets a bad name.

If the woman whom the man desires to marry is past the age

of puberty and is able to judge for herself as to a man’s parts,

the man will first address himself to her. If the girl is still a

child he goes to her father and mother in the first place.

The proposal made, the father and mother discuss the matter.

* High priest.
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If they can find no objection to the young man and they think

it well to allow their daughter to marry, they accept the young
man’s offer.

The young man then approaches his own parents and if they

do not object, the mother, who keeps her son’s savings for him,

gives him the goods necessary to present to his future father

and mother-in-law. These goods are given to the girl’s parents

in order to give the man a hold upon them in case they supply

him with a worthless article as a wife. It covers their respon-

sibility, which is a very great one, and gives the father the right

on the other hand, after returning the exact amount presented,

to take his daughter away from the husband, should he turn

out to be a beast and illtreat her. There are two “ marriage

bundles”: (i) Bukali in the olden days, 20 longs (say 10

francs) but now loO longs and one demijohn of rum (say 60

francs). (2) Mpakete, in the olden days 10 longs, but to-day

consisting of 50 longs and one demijohn of rum, i coat, i coun-

terpane, I hat, 100 longs to mother’s relations, and a present of

50 longs to the bride.

Certain families may not intermarry, as those of Xibanga

and Maluango. Intertribal marriages were once totally pro-

hibited, but to-day marriages take place although the offspring

of such unions are looked upon much in the same prejudiced

light by the Bavili as the offspring of black and white races are

looked upon by the Europeans.

r A woman who cannot plant is not allowed by her parents to

marry. A known fool will not be accepted, and sickness is a

bar. The goods bestowed on the parents of the proposed wife

are called goods for marriage, Bindele Bi Kukwela, and not 1

goods for barter, nor can the marriage be properly termed a .

marriage by purchase. The goods are accepted as a gage, or
|

pledge, not as purchase money.

The “ Bundle ” having been given to the assenting parents, I'

when the time comes or the girl arrives at the age of puberty, f

j

the bridegroom sends money to the parents so that the girl,

may be placed in the “paint house,” where she undergoes I

certain rites of purification. The father’s women folk then
‘

take the girl to the water and the Tukulaor red paint is beaten i

off her with pliant switches or twigs. Then she is dressed and
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adorned with leg and arm rings of brass, necklaces of coral and

other ornaments and taken to the expectant bridegroom. The
dancing and singing that has commenced after the washing

may be continued during the whole night. The husband gives

certain presents to the father’s relations who have brought

him his bride. The next morning the husband presents his

wife with a white handkerchief. Then the women again come

and present the couple with food. The husband makes them

a return present and the bride returns to her father’s house. The
husband then sends his father and mother to his father-in-law

with a present to ask him to send him his wife. The father-

in-law marks a day for her return to her husband, and gives

certain presents to the father and mother of the husband, who
return to their village. Upon the day mentioned the father-

in-law takes his daughter back to his son-in-law with a present.

Then in the presence of the husband’s father and mother he

exhorts him to follow in his good father’s footsteps, then turn-

ing to his daughter he gives her good advice and hands her

over finally to her husband.

The married couple now have two fathers and two mothers

to whom they owe obedience and whom they must treat equally

as members of one family, helping them all as children are

expected to help their parents.

Should the woman be guilty of adultery the man may
forgive his wife the first offence, but on the second occasion

he will return her to her father, who must return the “ pledge
”

money given to him. Should he discover the guilty man he

may ask what indemnity he likes, and that man has to pay
the fine even if he has to pawn himself as a hostage. The
first time the husband is caught by the wife he may be

forgiven, but the next time the wife reports the matter to her

hurband’s parents, and the man must pay. She may leave

him for a time, but generally comes back to him. If not, and
should it happen that the father finds her another husband,

the pledge goes to her first husband. But the husband cannot

make her father give back the original pledge. The wife has

no claim on the woman who has committed adultery with her

husband.

The male adulterer pays the fine, the husband alone inflicts
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it, and the amount is generally about equal to the pledge, but

the actual amount rests with the husband.

As regards the duties of married persons, the woman plants,

cooks, carries wood, and draws water
;
the man looks after

the religious and fetish rites of the family, closely allied to the

treatment of his sick relations, and their burial, finds his wife

in dress, fish, the chase, palm nuts, etc., builds her house and

cuts the bush where she may have decided to plant.

Divorce.—Apart from the causes already mentioned, long

absence and non-support bring about divorce or dissolution

of marriage. In this case the wife, after having waited, say

twelve months, for the return of her husband, seeks his father

and mother and puts the situation before them. They advise

her, and if they give their consent she goes back to her

father and may re-marry. Upon the reappearance of the

first husband the “ pledge ” is returned to him. So that

divorce is looked upon as a family matter.

In the event of the parties being unable to agree, the father

returns the “ pledge
” and they are free to marry again.

If the children are very young they go with the mother, but

the daughters remain with the mother in any case, while the

sons when old enough to do without the mother’s care go to

the father. The father has to do his part in sustaining the

children.

Section III.—Concerning Relationship.

The different kinds of relationship are as follows :

—

1. Their own children. Bana bana na veka.

2. The children of their elder brother. Bana ba ya yandi.

3. Their brother’s children. Bana ba nkawmba andi.

4. Children of their uncle. Bana ba mama’ndi nkaci.

5. Children of their grandparents. Bana ba buta

kak’andi.

6. Children of the father’s sister. Bana ba nkaci.

7. Children of his nephew. Ntekulu u buta muana
nkaci.

8. The children in pawn. Buti ci xivili i vanina.

9. The bought slaves. Ndongo i sumba.

10. The children of slaves. Bana ba xifula.
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The native iaw does not adopt the distinction of our civil

law between legitimate, and natural children recognised by

the father or otherwise. Birth sanctifies the child, and, as the

child of its mother, it may become the inheritor of its uncle’s

property. As regards the general rule of succession it is not

the eldest son but the wisest that inherits the property. But

where the father of a family has been neglected by his rela-

tions, he sometimes takes his revenge on them by dividing his

property among his children while he is yet alive. The
mother has no property of her own, but is the guardian of

that of her children, and should they die this goes to her

family.

Both the father and mother watch over the interests of

their children, and can punish them.

The mother alone has the right to pawn her child, but

she must first consult the father, so that he may have the

chance of giving her goods to save the pledging. The
father cannot pledge his child. The brother can pawn his

sister, or the uncle his niece, the mother being dead. But
the father being alive the uncle must go first to him to

give him the chance of helping him out of the difficulty

by means of a loan of goods. If the uncle is what they

call a bad man, the father will call witnesses to see the

cloth that he is lending the uncle who would pawn his

child, he takes up a kernel of the palm nut in their presence

and drops it into his box
;
which being interpreted means

that he has bought his daughter. Until this debt is paid to

the father the uncle cannot raise the wind on that child

again. A person is never free from being pawned in this way.

Parental authority is really never lost, for the father has

always the right to ransom the child, who never ceases to

look to him as its father. But as the child often settles

down in the village of its pawnee and becomes the parent of

children, the amount needed to ransom it increases in pro-

portion to the child’s offspring. The debtor has to pay double

the amount he borrowed and so much for every child. Even
then the child may elect to remain where it is.

A child or children bereft of all family ties may be

adopted by one of the father’s friends, who calls it or them
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(Muana bika wali) the child my friend left. Under this kind

of artificial parentage the adopter can neither sell nor pawn
this child, nor has he any hold on its earnings

;
it is a work of

love and honour, but he looks to the gratitude of the child to

make it up to him in some way or other.

Section IV.—Of Guardianship, of Ema^icipation, and
Prohibition.

The French law recognises four kinds of guardianship

:

1. That of the survivors of the fathers and mothers.

2. That by will conferred by the fathers or mothers dying

last.

3. That of the next of kin.

4. That which is disposed of by a meeting of the family.

The Bavili recognise six forms of guardianship, in order ; i

1. The grandfather. Xinkaka xi andi.

2. The father’s family. Xitata.

3. The mother’s father. Xinkaka xibuta.

4. The mother’s family. Mama ci andi.

5. The father’s friend. U yukani tatitu.

6. The guardian appointed by the family. Nandi u
,

yonzola muana u bika vumbi. i

The guardian acts as a father to the child, but cannot

touch its property, for, as already shown, that belongs to

the mother’s family. He is paid by the family upon >

delivering up the child according to his deserts,—whatever
'

he asks for if all has turned out well, with little except shame
\

if badly.

The family are the judges as to the time when the child

shall be taken from its guardian, and that is generally when '1

the child has grown up to manhood or womanhood. As the

child’s pro-father all that it has earned is his,

thereof as he likes to take.

Section V.—Concerning Property.

The best general idea that can be given of

theory concerning property is given in their

or as much

the native |

own words 1
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(Li kanda li ami) “ my family,” literally Kanda means

to make straight, to tighten—Nkanda equals skin, i.e., the

natural part of man, or that part which he has in common
with animals. As the saying goes, Muntu nkanda, xibula

nkanda, muntu ua vioka mu ku bula mbembo. Man
is of skin, the cattle are skin, man is only superior by
speech.

The right of property is derived through the mother, the

planter, to the Great Uncle the giver of all good gifts,

Mbunzi, the W. wind, the rain giver, one of the Bakici baci or

primeval “ powers ” on earth.

The Bavili have no word in their language to express

proprietor or property. The nearest expression for proprietor

is Fumu Bima, the chief or prince of all things. He may
possess (Baka vua) money or goods (Mbongo) or things

(Bima) or even land, Ci, but as Fumu ci, the land chief, he is

the head of a family holding the land in trust for his

people
;

while a possessor of goods is really a man who
is only the temporary owner of things that belong to his

Fumu.
Both kinds of goods, movable and immovable, have their

uses, but one remains (Ci, i.e. the land), the other gets used

up (Ma). The difference may be best explained by the

words themselves, thus Ci has the meaning of primeval

matter, the earth (Nci), while the primeval Ma or Maci
equals water.

Wherever labour is implied the possessor has the right

of the disposal of its fruits, or that part of it which his

Fumu has given back to him or allowed him to keep. A
man trades, the part allotted to him is his. The woman
plants, that part which remains after feeding her husband
and paying the tithes to the Fumu may be said to be hers.

The plantation is hers on this understanding. That is to

say, all sources of wealth carry their responsibilities with

them, and all goods are rather in trust than actual

possessions.

The right of usufruct is granted to the Kongo Zovo by
the Prince, or to the individual by the Kongo Zovo on
demand, and this may be for him and his descendants so
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long as they exist as a family, but no use or habitation '

gives a man the right to ownership. This usufruct may
have been granted in the first place by right of birth, as a

reward for service rendered, or on payment by a rich man
on the extinction of the family on whose land he has been

j

living. And just as the king of the country may depose

the prince of the province, so the prince may take away
this usufruct from a rebellious Kongo Zovo. The Kongo
Zovo in his turn may revoke the usufruct of land or goods

enjoyed by the individual.

Usufruct may be established by inheritance, gift, loan,

and permission, on land, water, cloths, goods, fruit of the soil.

The Kongo Zovo has the use of the land and water for

his family; in return for this (i) he must help the prince

in his wars with armed men
; (2) all leopards killed on the

land must be sent to the prince
; (3) the head and a leg of

the antelope, the wild ox, and the pig killed must also be

sent to him
; (4) the backbone of any whale washed ashore,

the heads of the sea fishes called Bafu, Ntala, Nqueci,
;

Mbili, Mbuta, Muenji, Tobo
;

the water pig Ngulu Maci, and

a small basket of fish from each net, must also be sent to

the prince
; (5) his women also must send him one-fifth

of the palm nuts, and a basket of pea nuts and Indian corn

harvested
; (6) the rich man or Esina living upon the property

is expected to give the prince a feast and presents every

year.

In return for a gift of cloths or the loan of goods the i

recipient is expected to be at the beck and call of the one

who gives, although he has no right to claim service. The
j

receiver calls this man “ my friend who gives me cloths to
j

wear every day.” U yukana yami u kalila u mpuika nlele

kada xilumbu.

Those who are permitted to cut down the palm nuts or reap

any of the unplanted fruits of the soil are rewarded by a
j

certain share in the profits of their sale.

The usufruct comes to an end by the will of the prince,

the Kongo Zovo, or the individual, although it is granted

generally to the recipient and his successors so long as they

exist and behave themselves.
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I have explained the duty of the individual to the

Kongo Zovo, and of the Kongo Zovo to the Prince
;
there

remains that of the Prince to the King. Maluango, as

prince of the province of Buali, enjoys the same revenue

as the princes of the other provinces, but as King he sends

his messages to the princes to demand their aid in any

emergency. He demands men in case of war, goods in

case of need when one of the “ powers ” or Bakici baci

have to be appealed to. The Prince must send him the

skins of all animals killed, three pieces of chalk, loo longs (or

50 francs goods), three saga ngo, and three mbongo lu tumbu
or native money mats.

Roads running from the villages through the lands granted

to the Kongo Zovo to the main roads are called Nzila Zi

Nyawna, and are of a private nature, that is to say a

stranger may be asked if met where he is going to, and if

his reply is satisfactory he is allowed to proceed, if not he

is asked to go by the public road, or Nzila Ivanga Nzambi,

or God-created road.

These latter roads cross at Buali, the sacred and central

province of the Bavili or Luango. The east road leads to

the country of the Batetchi, and is called Nzila Xintetchi,

the west leading to the sea, Nzila Mbu, the south, Nzila

Kakongo, the north road, Nzila Balumbu. These are

part of the public lands, as are also the sacred groves (Bibila),

lakes, lagoons, rivers, bush, and ownerless lands.

Fishing, hunting, trees, native string, reeds, and the fruit of

the soil not planted by the hand of man are common to the

natives of the country.

The King holds the whole country in trust from God,

through the “ powers,” for the use of the people.

White men may on certain conditions become users of

the land and that which grows on it. The white man
wishing to occupy land applies to the Kongo Zovo, who
marks off the land put aside for his use. The white man
then compensates the Kongo Zovo for his loss of use of

the land, and the family for loss of use of the trees, etc.

In the meantime the Kongo Zovo has warned the prince,

who sends his Mafuka, Maxienji, and Mangova to visit the
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white man and witness the act of self-sacrifice on the part

of the Kongo Zovo. They supply the white man with an

interpreter, to whom they give the title of Mafuka or

messenger. This man watches the interests of the white

man and the prince conjointly. When the white man has

returned the prince’s messengers with small presents and

has settled down a little, the prince, accompanied by his

Mambuku, Mamboma, Mafuka, Maxienji, and Mangova and

followers, comes to visit him officially.

The white man has to supply these six personages with

chairs or stools, and should place upon the prince’s chair a

piece of checked cloth called the cloth of law.

The prince then bestows the land upon the white man
and his successors. Thereupon the white man takes a

position in the country equivalent to the Kongo Zovo, but

instead of paying the prince in flesh and fish or the products

of the soil, pays the prince so much in goods half yearly or

yearly, as well as a certain small percentage on the produce

he buys.

Section VI.—Of Successions^ Gifts, and Wills.

On hearing of the death of a person all his relations come
to “ weep.” The wife of the deceased delivers the key of the

house, where the wealth is, to the man she knows in the

absence of any will to be the rightful inheritor. These are :

—

1. The brother of the deceased' by the same mother.

2. Then the nephew by his sister. 3. The relations of his

mother. 4. Failing these, his child. The wife he has loved

and esteemed the most is the guardian of his wealth and the

keeper of the key, but she inherits nothing.

The natural inheritor cannot repudiate his succession; he

must take over the debts, not being able to renounce the

inheritance.

When about to bury the deceased the inheritor plants a

sword in the ground, before the assembled guests, and asks

if there is anything more to be paid by him on behalf of the

deceased. Any creditor present then goes up to the sword

and placing his hand upon it declares that the deceased owes

him money or goods, and that he will give particulars of the
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debt later on. These are considered as proved. Any creditor

claiming his money after that must bring his witnesses, and be

prepared to substantiate the debt. The wife generally knows
all about the debts of her husband.

The wife mourns for her husband (or did) for i8 to 24
months after death

;
the burial of her husband often taking

place about that time.

Themembers of the family generally help to pay the expenses

of the ceremonies in connection with the death of the Kongo
Zovo

;
they then stay with the inheritor or disperse to the

families of their mothers. They inherit nothing from the

Kongo Zovo except by will.

A man may give away his property during his life, or make
his verbal will in the presence of his wife and witnesses. He
will call his slaves and tell them that they have been given to

so-and-so. Or he may call his children and let them choose

their slaves or goods. But this is seldom done, and only to

spite the family of his people who may have behaved badly

to him.

The gift is made in the presence of witnesses, and is revoc-

able until the death of the giver, if it is to take effect only after

death. But a simple gift between the living is irrevocable.

There are no special forms to be observed when a will is

made
;

it is held to be written in the heart of the wife who has

the key.

1
The wife and the witn^ses are the executors of the will.

The family will often make the widow pass before their

fetishes and swear that she is keeping nothing back. They
sometimes go further and force her to take “ casca ”

^ as a test

of her honesty.

There can be no revocation of the last will, the matter rests

with the wife and witnesses once the husband is dead.

Section VII.—Of Contracts.

Contracts may be enumerated as follows :—Those between
^the King and his neighbours, those between prince and King,
those between prince and prince, those between prince and
Kongo Zovo, and those between individuals.

* Bark of Nkasa.
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Treaties or contracts between Kings are brought about by
a third party or mutual friend, who acts as intermediary and

witness. Between the King or prince and his inferior,

the inferior gives the superior a present, and in the presence

of witnesses “ claps his hands,” “ Kalambala nkele maluango

nkici.” On the creation of a market a gun is buried, and an

agreement made that no arms of any sort may be brought

there, and this is done in the presence of witnesses. Between

individuals no contract is legal unless made in the presence of

witnesses. These compacts are known by the words Nkaka
or Nkankano.

The one thing in all these compacts that is essential is

that witnesses shall be present, and when it is proposed to

cancel a contract the contracting parties buy “ malafu ” (palm

wine) in equal quantities, but deposited in one bottle or other

vessel, and then in the presence of witnesses drink and agree

to cancel the compact. But in the case of one of the parties

refusing to annul the contract, the matter is taken before two

or three chiefs or princes and talked out. In the event of the

dispute arising out of inequality of service rendered, the

division of profits is rearranged, or the contract declared

then and there null and void.

All goods, Bima, are freely bought and sold except men,

Bantu, the sale of men being a family affair.

A sale becomes definite after the transaction has been

accomplished in the presence of witnesses, and the seller

has “ blessed it.” He lifts his hands to his arm-pits, and

then throws them out towards the buyer, and breathes or

blows over the thing sold. This is called Ku vana mula,

to give the breath, and is equivalent to saying “ God bless

thee.”

Mbongo Masandi (or a piece of grass cloth measuring

in length, including fringe, 45 centimetres, and about 25

centimetres in breadth) has been in use as money from

time immemorial, although at present it may be said to be

out of use, the French coinage gradually taking its place.

Four of these small mats were wrapped in one bundle,

Vili, and five of these bundles (20 mats) were called Milele

Mbongo I Tanu. Ten bundles (40 Vili) Mbongo Fula.
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One hundred Mbongo Fula (4,000 Vili) were called Kama
Mbongo. This was the price of a little slave of about five

years of age. This equalled 8 fathoms of cloth, or about

16 yards, or four francs, that is to say, i Vili was equivalent

to 'ooi centime. The white traders’ cloth is now doubled

in 12 folds; three folds equals i long or “cortado”; and

4 longs or cortados form a piece of cloth sold for two francs.

That is to say, one piece of 8 yards 21 inches wide is doubled

into 12 folds or 24 laps.

Native custom allows the letting out on hire of men as of

things. A native in need of labour might seek a large slave

owner and hire slaves or others for the sum of five longs, the

duration of the service not being definitely settled. Should

I

one of these slaves die during the service, the hirer had to

pass before the fetishes and declare that he had had no hand

in his death. Under these circumstances he would pay the

lowner 20 longs. But if he had wilfully caused the death of

the slave, he would have to pay 5 to 10 slaves in his place

iaccording to his wealth. The price of the grown slave was 5

Itimes Kama Mbongo or 40 fathoms of cloth Kama Buta.

This payment was called Ku Futa Li Bumi. (To pay that

which is wasted.)

j

Slaves are termed children of the “ cloth,” or Muana Ntu
(“ the son of the head,” in reference to the slave as the carrier).

The owner is not expected to force a slave to do that which is

wrong (Lu Kasu), but if he does the slave must do it, as his

master has the right to kill him if he does not, and is himself

(responsible for the slave’s action.

' The domestic servants of a rich man are called Bavinji.

A father may ask a friend to take his son as servant and teach

lim all he knows. Such a boy is called Xileci. The head

jDoy or steward is called Xileci Xi Busu.

There is no lending at interest in our sense of the word.

Vhere a man borrows goods he must pay back double the

imount borrowed, no matter for how long a time he has owed
hem. Unless a certain date for the return of the goods is

mentioned, the debt may continue for years. The writer

I
mows of one case where a debt was 1 5 years old.

I
A man may lease his cattle to another under the following

E

V
»

I
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recognised conditions :—First increase goes to the owner
;
of

the second the caretaker takes a female
;
of the third a male

;

the fourth goes to the owner.

A man may commission another to carry on trade for him.

He gives him exact instructions, paying him half the profits,

but exacts from him or his family any loss incurred. The
sender is responsible to the family for any evil that may
overtake the one sent provided that it cannot be shown that

the evil was the consequence of his own folly. A man
on leaving the country may commission his friend to act for

him, but the service requested must be mentioned to the man
commissioned in the presence of witnesses, and he may only

act for him in that particular instance or on that occasion.

No procuration to act generally for another is ever given. A
present is given to one so acting for another, where no profit

can be expected. The act or service accomplished and the

profits shared or present given, ends the commission. The
family being responsible, no general procuration is needed,

for it rests with them always as a matter of fact.

In the event of a time for the repayment of a debt having

been fixed, the creditor asks for payment, and if this is put

off or refused he has the right to arrest anyone belonging to

the debtor’s family. This person is held until the matter has

been publicly settled by palaver in the courts of law, when, the

debt being paid, the prisoner is set at liberty. The person

thus arrested is not necessarily of the same family as the

debtor, but he should be of a family in the same princedom

or province, that is some one living not very far from the

debtor. This captive receives payment from the debtor quite

apart from the creditor, but as the result of the judgment of

the same palaver. And this is the only form of security for

the payment of a debt which the native law provides for.

PART II

CRIMINAL LAW

Sectioti /.—Of Infraction.

The Bavili have a very distinct idea of the moral and natural

law, and classify their sins into five distinct sections of the one
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great class of laws called Xina or things forbidden, sometimes

spoken of as Ka Zila, no road.

The first section is called Xina Xivanga Nzambi, or that

which is contrary to God the creator. The sign of this is

Mawso, the tail of the ox, the sign of office of the Kongo
Zovo.

The second is found in the horror the native has (or had)

of being photographed, and in the magic glass of the Nganga
Nyambi, who alone is allowed to look into it, to di.scover the

successor of the defunct Maluango, made, as they say in the

image of God. This mirror-gazing is called Ku Sala Fumu.
1 The third we find in the way the mothers correct their

children when they talk foolishly of God, this they call Xibika

Bakulu.

I

In illustration of the fourth class. On the fourth day the

prince, Kongo Zovo, or father, may have no connection with

his wife, he may not go outside of his town, he may not hold a

palaver. The doctor or Nganga Bilongo may not bleed his

patient. The women may not work in the fields. All this is

;

called Sona.
The fifth comprises all those ceremonies and things for-

I bidden concerning maternity. A woman must not sleep

> with her husband on the ground. A girl must not have

: connection with a man before she has passed through the

1 “ paint house.” No dishonour to their parents must be

: thought of. All this is summed up in the word ’Ngo, the

j I leopard.

e These foregoing five Bina (plural of Xina) are summed up as

e Xina Va Xi Fumba.

)f The sixth, to kill, is called Ku Vawnda.
It The seventh, to commit adultery, Ku Bawnga.

The eighth, to steal, Ku Kuba.

The ninth to bear false witness, Xi Buta Mambu.
These four are called Xina Nkaka.

Not to covet, to remember that all under the market tree

is sacred, and that this tree is also the last resting place of the

body of the defunct Maluango on the way to the burial, after

al having held the “ Seven ” well in hand according to the will

le of God. All this is called Xina Nsotchi or Nsoxi.

E 2
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Finally, we come to that class Aza Bina, or totems, by
which the natives know whom they may marry and whom
not, as already mentioned in Section II., i.e., a man may not

marry a woman whose Xina or totem is the same as that of

his mother’s family. This class is called Xina Mvila. As in

the case of the Hebrews, so in that of the Bavili contravention

of these laws is believed to be punished by God, by His with-

holding the rains in due season. Hence the necessity of the

offerings made to the “ powers ” representing the attributes of

God on earth, or Ba Kici Baci, of which Maluango is one

under the title of Nkicici.

The father, the Kongo Zovo, or the village are responsible

in the event of the delinquent’s non-arrest, and even then

they must pay their .share of the fine, or sell the prisoner into

slavery, if he is not rich enough to pay the fine himself.

Children and fools or idiots are not responsible personally

for their actions, but the injured party can claim compensation

if he likes from the parents.

Killing, etc., in self-defence, robbery of plantations when
very hungry, when no deception or secrecy is practised, are

regarded as justifiable facts. In each case, however, payment

for damage done is expected.
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Section II.—Of Punishment. F.'

The idea of the damage done to God, King, prince, father,

neighbour, is the ground of the punishment inflicted. The
punishment itself being a payment to satisfy the party injured.

And this is shown by the fact, that except in the case of

children who are chastised, payment in money, kind, or goods

is first demanded. But pay you or your family must, if not

in money, then by being sold into slavery, or by becoming the

slave of the injured party. A man condemned to death may
not be slain if there is one dissenting voice in his village.

Under these circumstances a goat is killed in his stead. A
piece of this goat is given to every member of the community
and the culprit is sold. When it is decided to kill the

murderer or culprit, the Kongo Zovo, or the prince, must hand

the person over to Mamboma, and he hands him to Maluango, J
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who calls his Mankaka (or executioner), and the latter cuts

off his head.

Generally speaking, payment in a greater or less degree

according to the crime is the rule as to form of punishment.

The only exceptions to the above are,—When a man sleeps

with a child not yet arrived at the age of puberty (Xina

Xinselo) and so causes the wrath of God and a drought and
consequent famine. Or when a man presumes to commit
adultery with the wife of a prince (Ku sumuna nkawci Luango
i matali) to sin against the wife and the royal rites of marriage.

In these cases the culprits, male and female, are entirely in

the hands of the Maluango, and they are bound hands and
feet and cast into the fire. Witches who have taken “casca”

and have been proved guilty are also burnt. But even in

these extreme cases Maluango can spare their lives.

In the event of the crime being considered as in part

justified by circumstances, or in the case of a crime being

committed without intention (Mamu Ma Bakici), on the

spur of the moment, by a hitherto good man, the King will

take him on one side and reason with him, pointing out that

he has broken the law and must pay, but only in part,

warning him to be more careful in the future.

Slavery may be substituted for either death or non-

payment.

The accomplice is reckoned as blamable as the actual

criminal, but the instigator pays more than either, on the

principle that a slave does his master’s bidding, and that the

master is responsible for his actions.

Each crime has its penalty, but in the event of a man
becoming an habitual criminal the penalties may increase to

such an extent as to make it worth while on the part of
the family to sell or kill the criminal to get him out of the

way.

PART III

JUDICIAL ORGANIZATION AND PROCEDURE

Section /.

In simple matters a third party is asked in the presence
)f witnesses to judge between the two parties

;
if they are
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not satisfied with this and the palaver is between two of

one family the father may judge the matter. If the ques-

tion is between two of the same Kongo Zovo then this

chief may settle it. If between two of different Kongo
Zovo then the prince. If between two of different pro-

vinces then the question is taken to Mamboma, and this

prince takes, it before the king Maluango on the day that I

the latter has marked off for the hearing of the case.
|

Maluango’s Court is the final court of appeal in a natural ;

sense, although he may admit that the case is beyond his '

powers and refer the parties to the tests by ordeal.

In an ordinary palaver each party puts his side of the i

question before the third party or Reasoner, called Nzonzi.

In case of appeal the Nzonzi appears before Maluango and
,

explains the case to him from beginning to end. If one of

the parties lives to the North of Buali (that is Maluango’s

province), and the other to the South, then Maluango sits

with his back to the East. If the parties live East and

West then he sits facing the South. The Nzonzi then

stands at the opposite side of a hollow square, the defendant

(Ntunyi) and his party, and the plaintiff (Nqwika) and hisW

party, seat themselves at the right or left of Maluango, accord-^

ing to the direction in which their towns lie. To talk a palaver,

or rather sit it, is called Ku Funda Nkano. The peoples

reasoning it out, or the two parties, are called Bana Bankano.il

The place where the palavers are held may be under a shedl

or a tree, and is called Nganda Tela Li Misamu. I

The natives recognise at least five kinds of palavers. I
1. Concerning the rains and the “powers” (Ku FwikaJ

Mambu Ma Ci).

2. Between the princes concerning the land (Ku Funda'l

Nkanoci).

3. To clear up an intrigue between friends and find out wh(J
is at the bottom of it (Ku Zinga Cina).

4. Civil (Mi Samu Ku Sosubula).

5. Criminal (Nkano Ku Funda).

As the judges are the Chiefs, Princes, and King of th^
country they have no special prerogatives or duties apart frornl

their governing offices.

th

to

N]

tli

wt

2I:

by



V LAW 55

Generally speaking, each party has an advocate to plead

the cause. This advocate is called Nanga.

The attendants or helpers of the judges are those entitled

to hold these offices as Chiefs.

Maluango has seven titles, 12 followers, six kinds of Zi-

Nganga. Mamboma has two titles of his own and people

filling up the other titles of Maluango, extept that of Nkicici,

which, in Mamboma’s court, is not represented. Then he has

also 12 followers and six Nganga in connection with the trials

by ordeal.

The followers that the Manifumus of the provinces have

in common with Maluango and his Mamboma are :

—

1. Mamboma.
2. Mbuku.

3. Mafuku.

4. Maxienji.

5. Mangova.

Maluango’s signs of office are :

—

1. Silver knife (Ximpaba).

2. I hat (Mpu Ntanda).

3. I cape (Xisemba).

his Mamboma :

—

1. iron (Ximpaba).

2. I hat (Mpu Nzita).

3. I cape (Xisemba).

his Mankaka (executioner) :

—

1. sword (Mbele).

2. hat (Mpu Xikumbu).

3. A long cloth (Xinzobolo).

The prince of a province (and Maluango as such ) :

—

1. ivory horn.

2. iron bell.

3. hat (Mpu Nzita).

4. cape (Xisemba).

Kongo Zovo ;

—

1. the tail of an ox.

2. hat (Mpu Ngunda),

3. cape (Xisemba).



S6 AT THE BACK OF THE BLACK MAN’S MIND chap.

The condition of the plaintiff or defendant does not deter-

mine the composition of the palavers and there is no

exceptional jurisdiction.

The judge alone is allowed to settle a palaver. The number
of helpers or assessors is according to the importance of the

palaver.

The palaver commences by each party stating his own
case, and where there are advocates (ZiNANGA), each advocate

is instructed by his client beforehand, but may be reminded

of any point during the proceedings.

Anyone may sit down and listen to the palaver, and the

judgment is very quickly spread about by report.

The procedure. Civil and Criminal, is much as it existed in

Europe in barbarous times, ordeals being used instead of

legal proceedings where one of the parties fears that his

opponent may take an unfair advantage of his poverty, or

when legal proceedings have not been successful in clearing

the matter up and as a kind of last appeal.

A man is not forced to answer any question until the

palaver is held. The head of a family may put one of his

people in the yoke or whip him to get him to tell the truth,

but torture in legal matters is unknown.

In opening the palaver the prince claps his hands and

says, Ngo Ngo Ngo ngete Nzambi twa dukuna,^ and thus

greets all that are present in the name of God. Then he
,

asks for a drink, and each party gives the same quantity.

He then calls on the Nanga to state the case (mayanga

manzoa).^ He swears by the fetish present to speak the '

truth, and then having stated the case, hands the parties over

to the King Judge (Nkunzi). The King then orders the

plaintiff to speak, which he does after “beating the fetish,”

and insisting upon its not allowing the defendant to interrupt
;

him before his time to speak arrives. When both have

finished they both “ beat ” the fetish, and agree to abide by

the judgment of the King. If it is felt that the palaver

* Literally, “ Leopard, leopard, leopard, yes, O Nzambi, to keep on extracting.”

2 Statement of the case.

Section II.
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cannot be finished by “ mouth,” they call in the Nganga
Bisengo, or Nganga Mbele Ku Mbazu, or Nganga Mbundu
Ncitu, who divines who is guilty.

1. In the case of Mbundu Ncitu (a herb) one of each party

is called upon to appear before the Nganga. The Nganga
first takes the herb himself, and then fdlls down in the

direction of the guilty party. He informs the prince of the

fact. The prince then says it will be best to let each party

eat the Mbundu Ncitu. This they do
;
the guilty party falls

down, the innocent lets three drops of urine fall on a leaf

that is placed between the legs of each party. (This is not

the same as the Nganga Nkasa who gives the casca to

witches.)

2. Nganga Bisengo has a little box with a tight-fitting lid,

which refuses to be parted from the box when the party

present is guilty.

3. Nganga Mbele has a heated knife, which will only burn

the guilty party.

After judgment the two parties called by the Nganga are

brought just as they are to the assembly, and each side takes

his representative. The King then tells the culprit how
much he has to pay, and the day upon which the payment
must be made in his presence. When the payment is made
the judge asks them both if they are satisfied, and if the judge

is Maluango they place their hands on the ground under his

chair, and swear to let bye-gones be bye-gones
;

if the judge

is a Kongo Zovo they put their hands on his head and swear.

And after a few words of advice and warning the palaver is

finished.

Each day that the palaver lasts, each party pays the judge

one large calabash of palm wine. When the judgment is

given each party pays Kama (100 mats or cubits, see page

62), ZiMBONGO per diem.

Corporal punishment, as has been stated, is a matter for

the father to inflict in his village, refractory prisoners are put

in the yoke for the time being, but there are no prisons, and
the slave or pawn is just as free of the village as any of the

inhabitants.

The prisoner directed to pay a fine or expenses becomes
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the slave or pawn to the creditor until the amount is paid by
his family.

There is very little to alter in either the composition or

procedure of the native courts, they are the outcome of

thousands of years of accumulated experience of a people

who know themselves and their needs. Rather do the

natives need a taking back to their ancient customs, before

the “ slave trade ” and its abuses destroyed so much of their

natural beauty. While some natives may have benefited

by their contact with the white races, it is certain that

the ignorance of the latter of their ways of thought and

action has done the race a great deal of injury, which only

time and study can possibly repair.



CHAPTER VI

MEASURES, SIGNS, AND SYMBOLS

Palavers.—Counting on the Hands.—The Fingers.—Lineal Measures.—The

Shroud.—Duodecimal System.—Time.—Days and Months.—Sexual Matters.

—The Seasons.—Praying for Rain.—Symbols.—Drum Language.

Procedure of Palavers, Counting.

If I had not read Mr. R. A. Stewart Macalister’s Studies

in Irish Epigraphy and had been asked to decipher an

Ogham inscription, I should have had no hesitation in saying

that it was a record of some ancient African palaver. When
the Bavili hold their palavers, after having met and settled

down as described by me in Notes on the Folklore of the Fjort}

the party on either side smooth the earth just in front of

them. Upon this smoothed ground they keep count of all

the points in the arguments in the palaver for and against.

No. I begins by stating the case
;
and as he opens the

palaver he makes a point with the tip of his index-finger upon

the ground. He then states that so-and-so has robbed him,

and this statement he marks by a stroke which he places just

after the dot, thus :

—

.1

Then No. 2 defends himself, and as he does so No. i marks

the points in his defence by strokes below a line he draws to

divide his side of the question from that of the accused. The
palaver then might stand thus :

—

. I

1 1

1

And in Laws of the Bavili.
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No. I then answers these denials or justifications of the

robbery, and as he does so makes his strokes above the

line :

—

I III

1 1

1

Then No. i gives his proofs, but first makes a dot to show

that another phase of the palaver has been entered upon, and

another oration commenced :

—

.1 1 1 i.i 1 1 1

1

1 1

1

No. 2 answers him, restating his case :

—

.1 1 1 I.I 1 1 1

1

III 1 1 1 1 I.I 1

1

No. I then sums up, and as it is getting late, cuts the palaver

for the day
;
so that, if this “ tally ” had been kept on stone

or wood, the palaver, as far as it had gone, would appear as

under :

—

1 1 I.I 1 1 1

1

1 1

1

1 1 1 1 I.I 1

1

II
The cutting of the line, or closing of the palaver, is done

by drawing a double line with the index and next finger

across the dividing line.

Now, in counting, the Bavili mark the ground also, and all

this they call “ Bisona bintawto,” writing on the ground. In

counting they make four strokes on the ground, and the fifth

they make by crossing the four upright strokes, thus :

No. I he marks witlT ”hTs index-finger
;
Nol a^with his

second, covering the first mark with the index-finger. No. 3 he

marks with his index-finger
;
No. 4 sometimes with his index-

finger and sometimes with his second finger, running over

No. 3 with his index-finger; No. 5, as stated, by crossing the

four strokes.

Sometimes he will count by tens. Then he marks two

strokes with his index and second fingers, and so on five

times, and then he makes a stroke apart to show that he has

counted ten. Each ten are marked in this way, until the

whole number of things are counted. Then he will count the



VI MEASURES, SIGNS, AND SYMBOLS 6i

number of strokes and declare the number counted. But

when he counts on his fingers he begins by placing the index-

finger of his right hand upon the little finger of his left hand.

I found that both the Bavili (of Luango) and the Bakotchi
of Kakongo had their variants of the old nursery rime for

fingers or toes. I will give them both, as they differ.

Bavili.

1. Second Finger (no name)
Minu i kula i kula e fuana i munto Ko

2. Index-Finger (Luzala xiso anzo)

Minu xilandi Xiaku

3. Third Finger (no name)
Oho nu kulila ngolo ximbixi mibakaci ?

4. Little Finger (Luzala lu sa)

Bene boso nu kulila minu unkuluntu inu ?

5. Thumb (Luzala mbo mbo)
Buau i mangina lu naungu lu inu lu keli inu buau

i botokula mundonga inu.

Translation.

1. There is no man so tall or equal to me.

2. Index-finger

:

I am the one that follows.

3. 3rd Finger

:

How much do you gain by being taller and
stronger ?

4. Little Finger : a very old man, they say, the primeval :

What do you all gain by being tall ? I am thy chief.

5. The Thumb :

For this reason I who am not your equal am by
myself, for this I left you (on account of constant

strife).

The Kakongo Version.

The first two lines are the same.

3. Ayi nguli, ayi muna, tate, ximbixi nubakac ?

4. Nsambixi nkotala ku nkwandi tata i nguli?

5. Lu naungu lu inu i yaka na mundonga inu.
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Translation :

1. There is no man equal or as tall as I am.

2. I come after thee.

3. And what do you gain by it, Mother and Father ?

4. Why does he raise the question (of?) his Father and
Mother ?

5. Your one apart is your slave.

The Kabinda woman who gave me the Kakongo version

e.xplained that the little finger claimed to be the chief (or the

first ?) because the little finger and the “ tragus ” of the ear

were the first parts of a child in conception to be formed.

The Bavili use beads also to count with (Bilabu or the

blue glass beads)
;
Labu as pere Visseg tells us is the most

subtle part of fire.

Thus (to-day rarely but) twenty years ago generally if you
watched the Bavili counting you would notice that when he

counted one he would put two beads on the ground, two, two

more, and so on until he had counted four, when he would

place two apart. These he would amass, and then place two

beads on one side, so that when he had counted eight he

would have two heaps of ten each plus four beads or 24
in all. These he would amass again and place one on

one side (25 or one generation) so that when he had counted

forty he really had 80-f i6-h4= 100.

Now the word for ten is KUMI (from KUMA to cause,

to reason) and ten is the square root of Kama, a word mean-

ing (the royal wife and) 100.

The smallest measure that I know of is what the natives

call XlTiNl, that is from the tip of the middle finger to the

bottom of its joint or its root in the palm of the hand. It

measures two nails or 4^ inches, and is used in measuring

tobacco, long strings of which are cut up into these BITINI.

The value of the XiTiNi of tobacco was 36 Bilabu or beads,

two Bitini make one Mbokana (palm) and two Mbokana
make one LUBONGO ZiFULA (or a piece or native grass

cloth measuring 18 inches or a cubit). Its value being

144 beads.
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2 ZiMBONGO= I Makaba or yard.

2 Makaba = i Ntama or fathom, and this may be said

to be their standard measure.

Three Ntama (or 12 mats in one bundle) = one Mbondo,
while four MBONDO = one Nlele Bifunzi (or 48 mats) or

the bundle that a man is expected to contribute towards any

of his wife’s near relations’ funeral expenses. These mats are

sewn together also for the purpose of shrouds, thus six mats

make a Sambano, complete cloth, four of which are sewn

together to look as if there were only three to make a shroud.

That is to say, two are first sewn together, then two more, and

one of the latter is allowed to fall on one of the former just to

cover it and then sewn that way, so that one complete shroud

is composed of 24 pieces or ZiMBONGO ZiFULA.

The King is first wrapped in one shroud (24 cubits). After

an interval when his body has been dried, he is wrapped in

three shrouds (72 cubits), and finally, just before burial in

six shrouds, or 144 cubits. The Nlele Bifunzi is valued

at 7,200 beads,

120 Beads = i Lombi or string.

1,440 „ or 12 Milombi = i Xiko or a bunch (50).

14,400 „ or 10 Biko =i Nsuku or Kama (ioo).

144,000 „ or 10 Misuku =i XiVEVE (1000).

In the olden days cottons were sent out in accordance with

the demand of the natives in pieces 24 yards long doubled in

24 laps or 12 folds. In 1880 the length was 20 yards, in

1883 it went down to 18 yards, and latterly, when the trader

was obliged to pay import dues and taxes to the different

Governments, the length quickly fell to eight yards.

In the same way the Germans sent out strings of only 100

beads (believing in the superiority of the decimal system)

until at last the natives refused to receive them in exchange

for ivory.

The sun and moon are the great time markers of the Bavili,

the heavens their mighty clock.

They divide the night and day into 12 periods of two

hours each. They call this period Lo or rather Xelo a

cutting (plural BiLO).
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From 6 p.m. to 8 p.m. they call Xelo Xitombe Xitombe
or the little darkness.

„ 8 p.m. to lo p.m. they call Xelo Xitombe
darkness.
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lo p.m. to 12 p.m.

12 a.m. to 2 a.m.

2 a.m. to 4 a.m.

4 a.m. to 6 a.m.

6 a.m. to 8 a.m.

8 a.m. to lo a.m.

Xelo Kata Xibwici.

Mixelo-xelo the little cuttings.

Mweci Xelo the smoke cutting.

Mweci smoke or the revealer.

Mbota Maula the star Maula,
Lubaci Luaseka of the custom

of the people of corruption.

lO a.m. to 12 a.m. Mene NgwalI (early partridge)

morning.

12 p.m. to 2 p.m. Tanga Mbata to count the

stroke, to throb.

2 p.m. to 4 p.m. Mbuku Lubwici the birth of the

falling.

4 p.m. to 6 p.m. Tanga Macika to count the

sinking.

The night they call the deep of the heavens, BuiLU
;
the

day, Lumbu, of the custom of the deep.

There are four days in the week.

(1) Nduka, the day when palavers are finished.

(2) Ntona. The day when women do not plant, and

burials take place, followed by the dance Masuku.

(3) CiLO. The day when the family fetishes Mpumbu,
Ngofo and XiMPUKA are consulted about death palavers,

and Manioc is taken out of the water.

(4) SonA. Perhaps short for SUNGA virtue. The day
when no one is allowed to pass the Nkumbi tree save women
going for water. Man’s day of rest, the women’s market day.

Only women sell in the market.

Thus there are seven weeks in the Bavili month. His year

is composed of thirteen months, which he divides into three

great divisions, one of one month, one of four months, and

one of eight. Mawalala, Xicifu, and Nvula is the be- 1

ginning and end of the year, the dry season and the rainy
[j

season. And there are three great Zinganga presiding over
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these three divisions of the year. Nganga Nvumba the

King, Nganga Bunci, who doctors sterility in men, and

Nganga Funza, who doctors barren women so that they

may become fruitful. Mawalala is also a season.

The other twelve months are then arranged into six seasons

as under :

—

The season Mwici (smoke) produces as food the pea,

Nkasa and the names of the two months in this time are

Bulu Magi Mavola (the deep of rain water), and Bulu
Magi Mbu (the deep of the sea waters).

The next season is BUNJI (literal meaning mist) producing

the new green grass called Mbundubundu.
The two months in this season are called Bika Li Muanda

XiGivu (to leave the valley of mist) and Muanda Xigivu
(the valley of mist).

During the season MwiGi the men hunt and fish while the

women gather Fubu leaves for their mat and basket work.

The season BUNJi is devoted by the men to the burning of

the grass, hunting, and cutting down of the forests to form

new plantations, while the women busy themselves in the

making of mats and baskets.

The season of drizzling rains is called Mvumvuvu, and it

produces Buku or mushrooms. The names of the months
are KUFULU NkagI and KUFULU Nuni (negative and

positive burning or desire).

This season is occupied by the men putting new roofs on

their houses and repairing them generally, while the women
sow their seed and prepare to plant manioc and sweet pota-

toes. It is now that the Bavili’S thoughts turn lightly to

love and marriage, and as a great deal of false modesty is to

be noticed in the writings of some authors of books about the

Kongo, and as it leads to a good deal of misunderstanding,^ it

may be well to state clearly what the ideas of the Bavili are

on this subject.

The great power Bunzi objects strongly to unmarried

women
;

increase and multiply are his standing orders.

Virginity therefore after one has come to the age of puberty

* I mention this because in one translation of the Gospels the Virgin Mary is

called Noumea.

F
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is almost unknown, and is not a state which a woman can be

proud of. When speaking of the virgin earth the Bavili say

Anci I Buna I Butici Ximaka, “ the earth as yet has not

brought forth anything,” but speaking of a maiden they say

XiNKUMBi I Buna Ku Neta Xivumu Ko, “the maiden’s

stomach has not yet carried anything.” A child before it

arrives at the age of puberty is called XiNKUMBA, but when
she has arrived at that age and is still a virgin she is called

XlKUMBi XlMBUlLA. A woman who has lost her virtue is

called Ndumba. The name for an ordinary wife is Nkaci, a

royal wife Nkama.
The next season is that of the Waw Waw Waw rains, and

it produces the KUSAFU or NSAFU, a small green fruit some-

thing like a date in shape. Kaci MBANG.A.LA and Nuni
Mbangala, f.A, the negative and positive witness, are the

names of the months. The name of these rains is also an

exclamation used to express “ listen ! look ! as it was, so it is

again, the thief!
”

Mbangala carries with it the idea of exposure and the

fear that causes one to run away (Wangala). Kusafu
means the exhibiting or the sprouting of the tree.

The next season is that of the female rains NvuLA
Nxentu, and this brings forth fruit Makundi. The months

are Bika Li Muanda Sunji and Muanda Sunji.

During the month of Bika Li Muanda Sunji the female

rains hurry on all fruit to a state of ripeness, so that when
they cease in the next month (the little dry season) the people

can gather in their harvest. It is said to leave sufficient

moisture in the ground to last over the month of MuANDA
Sunji.

Just before the new moon that heralds in this last month
(the seventh month of the Hebrews) the Bavili gather the

large leaves of the herb Lembelembe, and with them cover

up their fetishes
;

this they call KuBATA Bakici. These

then remain covered until the next new moon appears, when,

after having chewed the pepper Nxefu Zimpumbu and the

leaves of the Lusaku-Saku, the Bavili splutter the contents

of their mouths upon them to wake them up
;
this they call

Kusaka Muna Bakici.
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Makundi = fruits. Kunda is to do homage by throwing

oneself on the ground and rubbing the earth with the sides

of the palms of one’s hands and then touching the sides of

one’s face with them. Muanda SuNji = the deep, valley, or

soul of the cycle. SUNJI Ndungo is the skin that is

stretched over the hollow of the drum. SUNJIKA is to clear

up and straighten (a complicated palaver).

Nsunji Yaduka means the cycle is ended, referring to

the end of a season or a year. Such is the picture of fruitful-

ness, as the result of pregnancy caused by the life-saving

rains.

The last season is that of the male rains, Nvula Mbakala,
producing the palm kernel Mba, and comprising the months

Ndolo Nkaci and Ndolo Nuni.

And this is the end of the cycle of seasons.

Praying for Rain in Fjortland (Kongo).

The rainy season should commence in the Kongo about the

middle of the month of September, that is, in the month
called Kufulu Nkaci (negative desire), but in 1898 the rains

came a little before their time, and the old men looked sadly on

and prophesied a drought. Month followed month and scarce

a shower fell, and the people began to cry out against their

rulers for having neglected their duty to their Bakici Baci,

or primeval powers on earth, of which Nzambi or God
is the personal essence or spirit. In 1896 the same thing

occurred and a famine scoured the land
;
the people blamed

Nganga Vumba, or their king elect, who had not yet been

crowned Maluango, and that poor old man left his Xibila

(sacred ground) in the province of Buali and sought refuge in

his natal village. This year, Maluango existing but in name,

the slave Mamboma is acting in his place. Thus in answer

to the cry of the people the sacred groves of Nyambi (vis

vitae) the nephew of Bunzi in Kakongo, the south wind and
the giver of rain, and that of Senza, the west wind, were
cleaned up and once more put in order

;
and the goods

necessary were collected by him (Mamboma) and sent in

the name of Maluango to Bunzi to pray him to send the rain

F 2
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to the now parched country of the Bavili (people of Luango).
Bunzi received their gifts, but Nzambi heard not their prayer,

and the rain came not.

After an eloquent sermon at the mission a priest informed

the congregation that special prayers would be offered to

Almighty God that He might be pleased to forgive the sins of

the people and send them rain, but the good priest reminded
them that their sins might be such that God could not over-

look, and so He might, in spite of the prayers of the faithful,

refuse to grant their petition. And God did not hear their

prayers, and no rain came. i

And the Zi Nganga, or priests of the groves of Nyambi and
Senza, sought hard for the cause of God’s wrath, and they I

divined that it was on account of the immorality of certain i

persons unknown, who were ignoring the traditions and laws 1

of their God and country. Then Mamboma sent word to s

his Kongo Zovo, or chiefs, that there were people in their =

towns who were the cause of God’s wrath. And the Kongo t

Zovo each in his district called his people together and bid c

them make the necessary inquiries. And it was discovered

that three girls were pregnant, who had ignored the customs »

of their country and had been defiled by men before having o

passed through the “ paint-house.”

As there is much misconception abroad about this custom K

of putting maidens into the paint house, originating no doubt i

in the first impressions of people who without a proper study

of the subject have concluded that it must be bad because it y.

is a custom of a people living in a different stage of "

civilisation from their own, let us digress for a moment to

describe it. We in England know what it is to suffer from

the vicious fables of ignorant scribes bent on informing the k

Continental public of all the evil that exists amongst us. We li

cannot blame the public in question for the opinions they have o:

formed of us, we can only pity them, and curse the idiots who ti

have only studied one side of our character, or who have :
.

come to us so prejudiced that even our virtues are distorted c;

by them into some cute scheme of the devil to put them off

what to them may seem a true appreciation of our character.- li:;

So it is with the European and the African generally
;
the
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European is white and therefore pure, the African black and

therefore impure. And all the good we find in him, we
proudly put down, not to the influence of God who has

been with him from the beginning, but to our own good influ-

ence. And so, when we drop from our atmosphere of

twentieth century refinement and find ourselves after a few

days’ sea voyage in the middle of twelfth and thirteenth

century frankness, we are apt to see sin and immodesty where

really neither exists.

At the first signs of puberty the maiden’s (xikumbi) family

rejoice, and the men fire off their guns. Then a small hut or

shed is built outside the town for the girl. The hair of

her head is shaved off and her whole body is covered with

takula, or the powdered red wood mixed with water. Thus
painted the maiden retires with friends of hers who have

already gone through the ceremony to the little hut. Here

she is presented with a fowl, or if the family cannot afford

this, an egg. The maiden rests here for six days while her

companions watch and amuse and feed her during the day,

serving her as if she were a princess, and at night singing

and dancing to the music of the misunga (the great dried pod

of the Baobab tree).

In the meantime a nice shimbec or hut is built for her in

town, wherein two beds are placed. Upon one of these,

accompanied by two of her older friends, the maiden sleeps,

while the other is placed at the disposal of her other and

younger friends. Each day she twice submits to the paint-

ing process, and for four or five months is not permitted to

work in any way.

When the time comes for her to be handed over to her

husband, one of his relations proceeds to this shimbec at

the break of day, and pulls her bed out of the hut by one

of its legs. If she is not yet engaged to be married, then

it is her father who pulls the bed out into the open. Then all

the women of the maiden’s family, carrying umbrellas and
clean clothes and ornaments for her, take her down to the

salt water, and beat the paint off her with pliant twigs
;

then they proceed to the nearest fresh water stream and wash
and dress. The maiden’s legs are loaded with great brass

*
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rings, her arms with smaller ones, while her neck and waist are

hung with all the family’s coral, across her breast a coloured

handkerchief is hung, and the general colour of the cloth or

skirts hanging to her waist is red
;
an umbrella completes her

outfit. Then a procession is formed, and all her friends,

twirling their umbrellas, sing and march through the town or

towns on their way home again. All along the route the

young men in the towns come out and dance before her, pre-

senting her with some small offering. Then she is taken to

her husband, and dancing is kept up during the night.

And now to return to the search for the evil doers. When it

became known that the Kongo Zovo were in earnest, and

meant to punish the three girls and their defilers, their

families hid them away, so that the people, who were now r

thoroughly aroused, became very angry. The month of

Mbangala Nuni (December) had nearly passed, and the sun-

scorched stocks of the fruitless Indian corn shook their rust-

ling leaves in mockery around the native huts, and the

shrivelled leaves of the native bean lay black and crisp upon *

the ruddy soil, while the sweet potato shoots planted beneath

the mandioca had flowered and withered long ago. Their

mandioca and their half sulky palm trees alone remained,

and granted that it rained shortly, might still be saved to

them. The mango trees, that during the last drought had born

them two great crops of their luscious fruit, this year had

scarcely deigned to bear at all. *

On New Year’s Day, as I was on my way home, I noticed 4

a crowd of women hooting and beating a girl, who was run-

ning away from them. That girl was one of the three. She '

got away to her village, and prematurely gave birth to a child.

Time was given to her to recover, and January 23rd was the

day marked for the great dance in Maluango’s capital, when

the girl and her defiler should pay the penalty due to their

God, King, and country for their crime. The custom is that

the crime committed shall be proved against the culprit before

the King and the people assembled, and the penalty is that

the culprits shall be shamed by dancing naked before all the

people, who heated gravel and bits of glass and threw

them at the man and girl as they ran the gauntlet. The
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culprits w^ere then obliged to buy some very expensive

medicine by way of a fine to appease the Bakici Baci.

I do not say that death may not in some cases be the penalty,

but Maluango alone has the power of life and death over free

men, and the people themselves would have to answer to him

if they took the law into their own hands, and killed a sinner

of this kind before a proper trial had taken place. But

before the 23rd the man and the girl in question had run

away.

In the meantime, the people in the villages around the

mission had discovered the second girl who had broken the

laws of her country. So they went to her town to arrest her.

But she had run away, so they tore up the plantations round

about, and eased their wrath in that way.

Then the head of the mission, understanding that the

people wished to kill the girl, very properly wrote to the

administrator to ask him to interfere in the matter. The
administrator then arrested one of the Kongo Zovo, and kept

him prisoner until the culprits should be delivered up to him.

And on January 27th the culprits were brought before him,

and on that morning it rained.

Questions of this sort are settled by the people
;
but in

some cases the palaver is considered too important for

human interference; then the man wears a badge (PI. II, b)

with various symbols upon it.

The great symbols which the Fjort describe upon their

carved sticks, or on their cloths, are as follows :

—

Vana vamonikana ntangu mbata ina.

This sign signifies :
“ Even if I keep putting off talking

the palaver with you, we will talk it out when the sun at

midday is unclouded.”

Some Symbols.

Ntangu Ntangu, The Sun.
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Ngonde Ngonde, The Moon.

Vana vantentimina ngonde katekuici.

The same meaning, but at midnight when the moon shines

brightly.

Axe.

Xitali kukuanga nunkuanga kwinu.

When a man is about to die he says : “You may be killing

me, but there is one who will avenge me.”

Hoe.

Nkuku sengo kufua nkuku li ambu (kufua) mpe.
“ The hoe may rust and vanish, but the word lasts for ever.”

This refers of course to their everlasting palavers, but it has

the higher sense also.

Ngonje.

Beno nuzabici minu i li fumu’nci Buau lu ncikila ngonje.

“ Let all know that only on the death of a Prince, and by a

Prince, can the ngonje be struck.”

Bikula.

The four royal drums, representing the four fingers on the

hand.
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Bikula ouaci ku muntu ku fua bikula ku cikila mpe una ba

cikila fumu ci.

“ The drums that are heard by man only on the death of a

great prince, and not at other times.”

0
o
o

Ma Ku Ku.

The three lumps of ant-hill-earth, which women place

under their pots to support them while their food is being

cooked.

Ma Ku Ku ba tatu nzunga ku duku ka mpe.
“ A pot on three stones does not upset.”

When a woman comes with a matet^ upon her head in

which bottles of water are carried, she places them at her

husband’s feet, and if well educated, salutes him by clapping

her hands three times, and says “ makuku batu nzunga

kuduku ka mpe.

One day an old lady visited me. She had taken nkasa, the

poisonous bark, to prove to the world that it was not she who
had caused death. She was wearing the red collar to show

the people that she had taken nkasa and that successfully.

On one side of this red neck-scarf or collar, which is bound

with white tape, were represented the moon, a native axe and

a native hoe, and at the bottom the sun. This picture gives

us the idea of the moon’s place in creation, as the woman
working with hoe and axe to supply man with food. On the

other side were roughly represented the death-drum “ Bikula,”

and a woman carrying a load upon her head, above the three

makuku (or tops of small ant-hill) upon which the woman’s

cooking pot is placed. And where the two ends of the collar

are joined together, a negro bell is attached.

Now when the Bavili make a solemn oath (Ku Leva
Mpeci) they wet their finger and make the sign of the Cross

upon the earth and then touch their earth-covered finger with

their tongue.

General as this custom is even far inland, I have always

^ Long native basket made of palm leaves.
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looked upon it as one possibly introduced into the country

by the early Portuguese.

Mr. Bentley translates the word cross Ekuluzu, while Pere

Derouet gives the word KrusSU, these are of course derived

from the Portuguese word “ Cruz.”

Now in the capitals of all Kongo’s once great provinces

(now Kingdoms) four roads called NziLA NzAMBi or God’s

roads meet, and where they cross or rather separate they are

called Mavamba, and these roads come from the East and

West and North and South and represent the four great

winds, Mabili the East from whence their religious ideas

come, Senza the strong West wind representing morality,

XlKAMACi the North wind representing matter, reason and

evil, and BuNZi the South wind representing the deep of the

nervous system, the rain giver.

The signs by which the natives represent the Cross they

call ZiLA (or way), and it is of the Tau form

A with the

additions at the lower extremity of the inverted horns of the

Antelope /A\ called Mbambisa. It is used on the collar of

red saved list, worn by those who have taken the powdered

bark “Nkasa,” the ordeal to prove that they are not witches.

It says “ We were of one .... stock and travelled by one

way until this palaver parted us.”

On Friday, January 5, 1900, Matueka came to see me, he

informed me he had taken “ casca.” He was wearing the

usual red collar round his neck and I asked him to explain

the symbols worked in patchwork on it.

The sign near the top of the right shoulder, he said, we call

nzila mavamba.

mother, and were one until strife divided us. The next sign,

xala mioko. is a seed that opens and separates easily.

, and it means that we were born of one
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and shows that I was open handed and generous. Then the

bellows, nsakaso, qGd ,
points to the fact that it was my

relations that caused me to treat them as I have done. The

nozzle to the bellows,
,
called nxelo, explains that we

were sons of one father, and that I, the son of one wife, had

to contend against my three half brothers, sons of another

wife. The three ant-hills, makuku matatu, ^
,

tell youO O
that I called witnesses, saluted them three times, and told

them all about the palaver. The mat, mbonda fulla

/ ^

,

says that I put my accusers on one side just

as they have placed me on one side. H ,
ntanji or chair.

points out that I was given a nice place in the town where I

took casca, and was well treated. Then Mbambisa,^^

the horns of an antelope, explains that I asked the question,

“ What did I do to cause this dividing of the ways of the

children of one father.” And the smaller drums “ bikula,

I I I |

,
say, “ Why was I forced to beat the Bikula and

so let all the world know that I was an outcast from my
family ? ” Then when I had taken the bark and proved my

innocence, I beat the drum ndungu ilo, as the sign

big drum, shows, to let the world know that I was innocent.

And I sent the ngonje, or bell to my people to

announce the day of my return to town. And the
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,
or knife of office was sent to my accusers

to demand damages.^

The Tribal Marks of the People between Luango
AND Brazzaville.

The Batexi, or Bateki, who say they are from the same
Mother as the Bavili, file their front teeth to two points, and
mark each side of their face with three marks /// ))).

The Bakuni file their front teeth to six points, and mark

their face with six strokes =
The Bavili file their front teeth to four points, and mark

their stomachs thus :

—

The Bakamba file their front teeth to six points, and have
;

from one to three crocodiles tattooed on their stomachs. *
1

The Bayaka and Basanji file their front teeth to two

points, and have six keloids, in the form of lizards, on their

stomachs.

Drum Language.

In 1 88 1, we in Landana heard of the wreck of the mail

steamer Ethiopia off Luango, sixty or seventy miles away,

one or two hours after its actual occurrence, in Luango, by

drum message.

^ These rough diagrams represent as nearly as possible the very rough patch-

work figures on the red collar.
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This wonderful drum is called Nkonko, and is formed of a

log of wood some six feet long. This log is then rounded
;

pieces at each end of what is destined to be the top side of

the drum are left in the rough, to be carved and ornamented.

From these pieces (nearly from end to end that is) a long

thin slit or cut is made. This incision is about two inches

deep and three finger-widths broad in the middle, narrowing

at each end to two finger-widths. The rounding is then

continued to the depth of the incision, then the. drum is

hollowed out by means of long chisels or gouges.

The drum being made, a good operator with his drum-

sticks can say anything he likes upon it in his dialect. The
drum-language (so-called) is not limited to a few sentences

but, given a good operator and a good listener, comprehends

all a man can say.

I. The sound I (ee) is formed by operator striking the

side of the drum nearest to him, just in the centre of the

drum, on the line of the incision.

U is formed by hitting the belly of the drum on both sides

at the same time, when they say the sound comes out at

either end of the incision.

A is sounded by beating the line of incision to your left,

near to that end of the drum.

O, by beating the line of incision to the right of the I.

E, by striking the line of incision on both sides of the

drum between the letters A and I.

The other letters are formed in combination with these

vowel sounds by striking the line with a second drum stick

with more or less of emphasis or precision.

The call to arms :—In yako—in yako—i zi fula i me yela.

Here (we are ready)—(get ready) there both powder and

ball.

To call the men who are in the bush to town :—Beno boso

nu duka.

You all (gather) together (in town) caution.

And when the native hears that an enemy is approaching.
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he advises him to come well prepared, or he will suffer;—Nu
ba intu for bantu.^

You men.

In the early part of 1895 I sent the schooner Olhanensa

from Luango to a place some sixty miles north, called

Konkwatti, for the purpose of picking up some cargo

there. One morning about ten o’clock my head man
came to me, and after some hesitation told me that he

had heard that the schooner was ashore. I could get

nothing more definite out of him except that he had heard

the “ news.” I knew enough about the rapidity with which

bad news travels to believe that this misfortune must have

occurred, and set about making the necessary preparations

for despatching boats and implements to her rescue, so that

the next day, when the messenger confirming the news

arrived, all was ready and immediately forwarded. It ap-

peared that the schooner had come ashore during the night

previous to the arrival of the unofficial news, which probably

had not been communicated to me until some time after it

was the common property of the natives
;
that is to say, the

news had travelled the sixty miles or so in three or four

hours.

' This is particularly interesting, as giving the key to a perennial puzzle,

revived during the Boer war, viz : How does news travel among the natives in the

speedy way it does ?



CHAPTER VII

BAVILI PSYCHOLOGY

The Soul.—Shadows.—Black Magic.—Ghosts.—The Future of the Soul.

—

Witchcraft.

The Soul.

When I read that according to the observation of Mr. So-

and-So the same word is used among a certain people for

breath, shadow, ghost, and soul, I do not conclude that the

ob-server in question is wrong. Neither, however, am I led to

suppose that these four distinct ideas are one in the mind of

those people. I know how hard it is for an observer of

primitive, arrested, or degraded people’s thoughts to get at

their real meaning, and I know that in some cases one word

may stand for four distinct ideas.^ Even in the country in

which I have lived, although the white man has been there

over four hundred years, I doubt if there are many who could

enter into this subject with any great hope of giving you
a definite idea of the difference the native draws between life

shadow, breath, and intelligence on the one hand, and ghost,

soul, and spirit on the other.

Xi Dundu or Shadow.

I remember when it was considered a crime for a person in

this part of the country to trample on or even to cross the

shadow of another, more especially if the shadow were that of

a married woman. This shadow the Bavili call Xi dundu.

^ Take the word Mabili for instance.
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To-day people are still very particular about passing one

another
;
but a new-comer would be rather reminded of the

custom at home that it is rude to pass in front of anyone, and
inclined to put this habit down to a native’s natural

politeness.

At night the Xi dundu is said to sleep ^ in the body of its

owner
;
and that it is considered a very vital part of man we

gather from the fact that should an ndoxi, or dealer in black

arts, rob a sleeper of his Xi dundu, he is said to take away his

life. The Xi dundu enters and comes out of the body by the

mouth (Munu), and is then likened to the (Muvu) breath of

a man. When a man dies, he is said to have no shadow, even

as he has no breath. Thus, in the mind of the Bavili both

Xi dundu and Muvu are part of mortal man, and die with

him. But when a person swoons, or has a fit, or is in a trance,

they say some ndoxi has taken his Xi dundu, and it is just at

his pleasure to return it or not. Should you kill the ndoxi,

the Xi dundu in question would escape with another member
of the ndoxi’s family. Supposing even that you think you

know the ndoxi who has secured your friend’s shadow, you

may not go to him and ask him to return it
;
you must get

two or three zinganga to confirm your supposition, who shall

visit the sick person and cry out to the ndoxi to leave the

person alone, and then threaten to call out his name if he does

not return the Xi dundu
;
then if it is not returned you must

knock some fetish, calling his name out, so that if the ndoxi

does not return the Xi dundu he will surely die.

XlMBINDI, OR REVENANT.

We have already learnt a good deal about the Ximbindi in

the tales in Notes on the Folklore of the Fjort?

After death the Ximbindi of a person may rest in the house

in which he dies for twenty days, after which it goes off to

the woods and lives the very natural kind of life described in

the above tales. But the Ximbindi of an ndoxi may haunt

the place he died in for ever.

1 This belief is obviously derived from the fact that at night a man’s shadow

disappears. How far the statement in the text requires modification when there

is moonlight I am unable to say. ^ Pp. II-16, 115, 156.
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It is believed that if a person ever sees the Ximbindi of

one of his relations he will die, and should anyone be beaten

by a Ximbindi, that person certainly has not long to live.

An ndoxi who has the proper medicine (mpanga) is spoken

of as having^the power of “ Nyungala.” Such an ndoxi catches

and keeps Bimbindi, and sends them out to beat and kill

living persons. This ndoxi has also the power to send the

leopard to kill people, or the crocodile to drown them and to

carry their Bimbindi away under the waters to some island in

the river Kongo, where he collects them previous to selling

them to the white man, whom they serve as slaves, and make
cloth for him beneath the blue sea far away.

The girl mentioned in Notes on the Folklore of the Fjort ^ as

living in Malela, and as having died and been buried there,

and then sold in Boma as a slave, and who afterwards came
back to her family, was supposed to be under the influence of

Nyungala by her parents. Since giving this example of a

living Ximbindi I have heard of another case. A girl of the

village of Lumbembika, in the upper Lukula river in Kakongo,

died and was buried. Some time after this her mother, having

made a long journey into the bush, came across her daughter,

and asked her how she got there. She said that she had been

sold to the chief of that town. After some palavers and
delay she was brought back to her town, where she lived as a

Ximbindi. She was forbidden to go near the place where she

had been buried. The only difference people noticed about

her was that her will was not her own, and that her eyes

were like those of a person who had been drinking.^

Xilunsi, or ndunzi, the intelligence, dies, so they say, with

man, and a Ximbindi is simply a tool in the hands of the

ndoxi and has no ndunzi.

Nkulu, voice or soul of the dead.

The Bakulu, or souls, of the Bavili have nothing to do
with witches, shadows, or ghosts, or breath, or even intelli-

gence
;
they are the guiding voices of the dead. They prefer

^ P. II.

^ It is by no means impossible that she was under hypnosis.

G
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to dwell in the heads of some of their near relations, and are

placed there as described in the “ Death and Burial of

the Fjort.” ^ If they are not fortunate enough to find such a

habitation, they are said to hover about the outer division or

verandah of the houses of their relations. They are never

seen. They mourn with their relations when in trouble, and

long to help them. And they say that if every one of the

Bavili were destroyed to-morrow, these Bakulu would hover

about in the grass around their towns for ever and ever.

I was very much touched the other day, when present

at the funeral of a woman whom I had learnt to respect

very much, to note the careful way in which the brother

picked up the sacred earth from the grave of his now buried

sister. His wife held out the end of the red cloth serving as

her husband’s waistband, and he carefully placed the earth

in it. She then doubled the cloth over it, and tied the whole

into a knot. This earth at some future date will be placed

by some nganga in the little horn “ Likawla,” or then in the

little tin box “ Nkobi,” so that the Nkulu of the dead sister

may be placed in the head of some living relation, and her

guiding voice be once more heard by those who loved her.

There are apparently six kinds of KULU among the Bavili,

three belonging to the MUNTU NZAMBI class and three to the

Munto a Ndongo class—that is to say, three pertaining to

the higher or moral nature of man, and three to his lower and

physical nature.

1. Nkulu bakakata (or the soul of our ancestors) causes

women to bear offspring. (This is connected with the Bakici

Baci or sacred groves, but I have not found any traces of

reincarnation.)

2. Nkulu npunu is also an ancestral soul that causes babies

to fall sick.

3. Nkulu yianzi is the soul of one who has just died. It is

placed in the head of a living relation for the purpose of con-

sultation.

4. The muntu nzambi will not reckon as “nkulu” the

nkulu ndoxi (nkulu of the person dealing in witchcraft).

Folklore, viii, 136. I
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This nkulu of the dead witch only a witch seeks to have

placed in his head. It is a sore point with the Bavili, and
they prefer to tell us that the nkulu of a witch ceases at his

death. ^

5. Nkulu mbuila, a very destructive locust.

6. Nkulu xilunga.^ Both 5 and 6 have medicines attached

to them to be given to women whose “ courses ” have been

greatly delayed for some cause.

Those who have read either Seven Years among the Fjort

or my Notes on the Folklore of the Fjort may remark that the

Nkasa tree has not been mentioned as a sacred tree. It will

be remembered that the powdered bark of the Nkasa tree is

given to suspected witches and wizards as a test to prove their

innocence or guilt. If the accused vomit the noxious medi-

cine, they are innocent. If the poison is retained, it either

poisons the witch or else acts as a strong purge, when the

culprit is set upon and killed, the body burnt, and the ashes

scattered to the wind. No burial was granted to this temple

of “ Ndongo.”

This witchcraft or fetishism (I use the word in the sense

given to this part of Bavili philosophy by the Portuguese

sailors and missionaries of old) is just the evil counterpart of

Nkicism (in the ancient acceptation of the word).

The Bavili thus to this day describe themselves as Bantu
NZAMBI, men of God, or Bantu a ndongo, men of the black

art
;
but all who think themselves Bantu nzambi are not

necessarily such, for while among the Bantu a ndongo there

are people who are aware that the evil power is in them (and

these are those that are burnt, after death), there are others,

on the other hand, who have lived with ndongo in their

stomachs all their lives without knowing it. In fact, the

painful truth is only brought to light after death, when the

ndongo, who hates the idea of being tightly wrapped up and
buried deep in the bowels of Mother Earth (or Bulunji),

makes its appearance. For, say the Bavili, when the corpse

has been wrapped up in folds of cloth, ndongo fights his way
out of the stomach with a fearful explosion, burning a hole

* The meaning of this term has escaped me.

G 2
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through the wrappings. As the ndongo is no longer in the

stomach of the corpse, and as when alive the man had lived

a decent life, the corpse is buried
;
but no loving relation will

pick up a handful of earth from the grave to keep until re-

quired for the purpose of depositing it in the Likaula or nkobi,

those little zinkici so necessary to the sick relation who would

commune with the “ voice ” or “ nkulu ” of the departed.

Lu MufiNO OR Mirror.

It is “ Xina ” (a thing forbidden) to throw the light reflected

from a mirror upon a person, and when the light passes across

the face of an individual he cries out :
“ Leave me alone. I

have ndudu medicine in my body.” It is not a crime, but

more of the nature of an insult, to throw this light upon a

person. Bits of looking-glass are to be found fixed in trees,

and in the eyes and stomach of many fetishes. The light

thus thrown is called “ ntenia lu mueno.”

Photography.

When one wanders about the native village with a camera

and points it at people with the intention of taking their

photographs, they invariably at first run away. They say

that they are afraid that the photographer wishes to take

away their life or “ Monio.”



CHAPTER VIII

NDONGOISM

Fetishism and Religion.—The Zinkici.—Putting Life into the Image.—The
Mpumbu.—Rites.—Ximbuka and other Zinkici.—Amulets.—Nail Fetishes.

—

How they are made.

It is commonly assumed by writers on Africa that fetishism

(the worship of tutelary images) is the religion of the African.

It is true that images (so-called gods of Africa) of this

description are very common in the Kongo, and if religion be

defined as the relation conceived to exist between man and

an invisible world, the term religion may perhaps be applied

without inaccuracy to this cult, which is essentially not unlike

the occultism of more civilised regions with its familiar bottle

imps and witches’ sabbaths.

Whether this fetishism (or Ndongoism) is, properly

speaking, religion or not is of small importance. There is at

any rate side by side with this cult what few observers appear

to have noticed, a higher religion, which I call Nkici-ism,

connected with Nzambi and the powers which as his attributes

symbolise him under the name of Bakici Baci.

The Zinkici are of two classes, Zinkici Zinzo or

ZiNKONDi (home-protecting figures, charms, and talismans),

and Zinkici Zimbowu (figures into which nails are driven).

Specimens of both kinds are to be found in the British

Museum and also in the Museum in Exeter, and illustrations

of some of these can be seen in Plates V and VII from an

article in the Quiver entitled “ The Gods of Africa,” ^ by
Mr. F. M. Holmes.

1 Many people talk of the gods of the Bavili, as they call the “powers” and
fetishes, but the Bavili themselves say Nzambi u vanga bantu i u vanga ba-

kici BACI, or God made man and he made the “powers” on earth also.
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In this article there is an interesting passage referring to

the late Rev. Thomas Comber, a missionary in the Congo,

whom all loved very much, which, if correct, points to a

difference in the way these fetishes are supposed to act in

the Congo and in Luango.

“Could this image hurt me ? ” asked Mr. Comber.
“ Oh, yes

;
it would strike you dead.”

Mr. Comber took it in his hand, and turned it about and

looked at it meditatively. It was a funny little object, an

image of wood, with a large protuberance on its back and a

similar protuberance on its chest, looking as though it were

both hump-backed and pigeon-breasted at the same time.

“ What would happen if I were to cut it ?
”

asked Mr.
,

Comber. •

“ Oh, it would strike you dead !
” they exclaimed in alarm.

“May I try?” he asked. j

“ Oh, it will kill white man,” they asserted.

But as he pressed for permission, they at last agreed.

So in breathless silence Mr. Comber drew his knife from

his pocket and slowly cut off the pigeon-breast of the little

figure. Scrap after scrap fell from the image, but still it

made no sign. At length he desisted
;

the operation was

complete.

“Behold,” he exclaimed in triumph, “your god has no

power. See what I have done, and yet I am not hurt. It is

but a senseless piece of carved wood.”

Then he proceeded to point the moral of his action by

showing the difference between such “ gods ” and the God of

the Christian.

From the description of the fetish given, it was one into

which nails might be driven, and was perhaps the Nkawci
(two-hearted figure) Nti.MA Wali and of the ZiNKici

ZiMBOWU class
;
their names are legion.

Whatever its name, and if of the ZiNKici ZiMBOWU the

figure had been named, it had cost the life of one person.

When any injury has been done to one of these fetishes in

Luango, its “ KULU,” or spirit, goes back to the owner of the

fetish, and keeps on afflicting him until he has given it a new

figure, but it has no power in itself to injure the person who
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has damaged it. If a native has done the damage he must

pay for the renewal of the figure
;

if a white man—well, he is

only a white man after all, and may be forgiven for his

ignorance.

Many figures are sold to Europeans that are simply figures.

A fetish that is sold has had its “ KULU ” withdrawn. The
only genuine fetishes owned by strangers are those taken by
force, but even in this case the “ KuLU ” comes back to the

Nganga, or owner. The Luango boy might be very much
alarmed and annoyed at such an action as that of Mr.

Comber’s, but he might, if he were a rich man, laugh and
enjoy the joke, concluding that it was no use trying to

frighten a white man by telling him that his fetish, as a

figure, had powers which he knows it has not. Natives

forgive much in a white man, especially if he chances to be

beloved, as the late Mr. Comber certainly was, but if he

wished to be revenged for the damage done, his course would

be to have the figure renewed, and then to have a nail driven

into it with the express purpose of injuring his enemy. Then
the “ Kulu ” would set about its duty.

On one occasion the writer asked a native if the Bavili

made no images of NZAMBI. “ Who would be such a fool ?
”

the man promptly answered, and the writer said no more.

I will now proceed to deal with the Zinkici, and with some
of the more important amulets of the Bavili. We have

seen that one class of images is called ZiNKiCl ZiNKONDI.
The ZiNKONDI or fetishes brought by the winds, are also

known as Bankondi in Luango. The only images of this

class seem to be the Mpumbu. These are wooden figures

of a man and a woman standing about eighteen inches in

height. When these figures have been carved, it is neces--

sary to enroll them among the Zinkici of the Bavili. They
must be set apart from common figures (Nkawci), and

dedicated to their sacred use as Nkici. This is done by the

Nganga in the following way :

—

A small shed having been built, he encloses it with the

fronds of the palm tree. He goes into the bush to gather

the leaves of certain trees and herbs to make the necessary

medicines. He picks out a man from the family for whom
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the Bankondi is made, who shall act as the spokesman of

the figure, and then proceeds to put the spirit into him by
pouring a decoction or infusion of herbs he has gathered

into his nostrils and eyes. The man thus treated lies down
upon an empty box within the shed, surrounded by the

fronds of the palm-tree, until the spirit enters his head. He
gives evidence of this by beginning to shake violently, so

that his body makes a noise on the box like the beating of a

drum. He then gets up and tries to run away, but he is

forced back into the hut until the attack has passed, when
he is given the name of “ Nguli Bwanga.”
The wooden figures are charged with the proper medi-

cines, and as “ Mpumbu ” are then given into the custody

of their spokesman, Nguli Bwanga.^ And when Nguli
Bwanga has received the Mpumbu, he buries medicines in

the ground and plants a MBOTA-tree.

When a native is sick and has gone through all the

necessary formalities in connection with the rites of Mpumbu
(rites in which the plant Msakasaka plays an important

part), a pig is killed, and its blood is poured over the wooden
figures of Mpumbu, as if they were supposed to glory in that

which the ZiFUMU ZiNDONDl (kings) abhor.

The Mpumbu are said to have been brought by the East
Wind (Mabili).

Other Zinkici are not in human form. Xinibuka has the

form of a round native basket made of the Mfubu leaves, and

is used as the deposit of the household remedies.

Its guardian does not throw kernels at this basket, but he

shakes a small gourd (filled with hard seeds that rattle) at it,

as he requests it to cure one of the family or to slay an

enemy of the petitioner. It has two guardians and voices

that speak for it, Nguli Bwanga, a woman, and Ngulu Bwite,

a man. They are not a married couple, and are not neces-

1 See “Burial of the Fjort.” My cook Makawso was Nguli Bwanga of

the Mpumbu.
This guardian does not drive nails into the Mpumbu. He simply throws palm-

kernels and dust at them, as he asks them to kill the hidden enemy who is

secretly destroying the petitioner. And Nguli Bwanga causes the Mpumbu to

kiss mother-earth as a sign that the petition is heard, by taking it in his hand and

making its head touch the earth.
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sarily associated with one another. The ceremony of putting

the voices into them is the same as that connected with

Mpumbu, but each personage has a hut apart, in which he or

she has to live two months.

Nzaci is also a basket, and the same ceremonies are gone

through in putting the voices into its guardians. Both take

the name of Suami until the ceremony is over, when the

woman takes a small fetish, Nkutu (a small net), which she

wears between her arm and body near the armpit, and

becomes Xicimbo, while the man takes the name of Xitembo.

The above two ZINKICI are said to have been brought by
Bunzi, the south wind.

Ngofo. The ceremonies connected with this basket, which

is round and open like a coaling basket, are the same, but

the maiden only is placed in the hut. After this, which in

this case is a marriage ceremony, both man and woman wear

a certain kind of iron bracelet. The maiden when first she

enters the hut is called Kayi’s wife, or Nkaci Kayi
;
after-

wards she is known as Nkaci Ngofo.

Lembe is a bracelet connected with a marriage-rite. The
wife married in this way is called Nkaci Lembe, and is the

one who acts as the guardian of all her husband’s Zinkici,

and should she commit adultery, the husband, on his return

home, upon opening the basket containing the medicines

connected with the marriage would find them wet. A Nkaci
Lembe is kept very strictly within her hut and the fence,

Lumbu (PI. IV, b\ surrounding it. LiBUKU, a large kind of

rat, is said by Tati to be XiNA to Nkaci Lembe.
Ngofo and Lembe are said to have been brought by the

south-west wind, Ngonzola.

The following are some of the principal Nkicikici, or

1

personal protective charms :

—

CiBA, a charm worn by women to ensure safety in child-

birth, consisting of a horn of the little antelope {sese) filled

with “ medicines.”

Tanta, a string bearing a strip of the skin of the Xinkanda
(lemur), tied tightly round the head as a charm to protect
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the wearer from harm and pain. Tanta is also worn as a

sign of mourning, and is then supposed to have the effect of

helping the wearer to bear his troubles.

(The sese and xinkanda are two of the most difficult animals
'

to catch
;
hence the charms are proportionately valuable.)

Nteo, a charm for a woman.
Nduda, a charm for a man (PI. V, viii).

Betunga, the charm which women wear to guard the life

of the baby yet unborn. It is made of a piece of the skin

of the XlCiMU, a kind of lemur which is a very fast breeder.

Nzau, a charm which enables a man to procreate children.

It is made of the skin of the elephant.

XlKUNDA, a double-headed rattle having fetish powers,

carried by the Badungu or police society.

Mabili (PI. VI) as Nkici Nkondi is found at the entrance

of each village and XlBiLA, even as it is found at the gates '

of the old kingdom of Luango on its eastern frontier. It

takes the form of a string of grass and feathers stretched

across a road from two stakes or uprights of Nkala wood
planted on each side of it.

Mbumba is the copper bracelet worn by the Nganga -

Mbumba, who grants to those unfortunate in health the

bracelet made of the fibre of the Baobab tree called Sunga
Mbumba, not to be confounded with the iron bracelet or

charm given by Nganga Mbumba Xicimbu.

Of the same class of charms are the bracelets (not marriage

bracelets) :

—

NgOFO, iron.

Sunga Nsaci, plaited leaves of palm tree or cloth.

„ XlMBUKA „ „ ;

„ Mabili „ „ ^

„ XiNBINGO „ „ i

Nganga Mbumba Xicimbu is the full title of the NgangaI .

.

Mbumba or medicine man attached to Maluango’s court! I

He it is who accompanies and encourages the NgangaI ’

Nvumba elect to proceed on his way to Buali to be crownedA I

He tells him that he will overcome all his enemies, or that hA I

has nothing to fear, as he has no enemies, &c. 1
|
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He owns the fetishes XisONGO and Xisika.

XlSONGO is a piece of iron to be found near Tero, buried

in the earth near to the sacred ground. “ Is it true,” says

the petitioner, “ that I am to have no children } ” as he tries to

pull up this buried piece of iron.

Xisika is a piece of heavy wood buried in the same way
in different parts of the country for the same purpose, i.e.,

a test of virility. A plain iron bracelet is given to patients

by Nganga Mbumba Xicimbu, and worn by them as a

bracelet.

Binkawci Nkawci bi Mwakunu (the little figures that

are apart looking in different directions) are two figures on

stakes driven into the ground, which are said to turn round

as the seasons follow one another. At the beginning of the

rainy season one faces Kayi, or the East, the other the lake

Luleba—that is, their backs are more or less turned to the

sea. In the dry season they face west towards the sea.

Ngofo, iron marriage bracelet (originally ivory (LuvoSE)

for real princesses). Ngofo and FuNZi are the Luango and

Kakongo names for the same marriage rite and bracelet.

Lembe, a heavy copper marriage bracelet common to

Luango and Kakongo.

XlBUTU XlLONGO, a small copper bracelet connected with

the medicine given by Xiganga Xibutu to protect one from

evil. When a man wearing this bracelet marries, his wife

also takes and wears one as a charm and sign of marriage.

Qwango, Ngoyo, Mbondo of Mboio, Mpembe are

ZINKICI Bankondi (see PI. V, viii).

Makwani and XiMPUNGU are names also of figures of

this class. BiSONGO (like forks) are also known here (see

PI. V).

Lusawnzi and Nkutu are numbered i and 2 on page

258, Pioneering on the Congo.

Ndibu, page 247 in the same book.

We now turn to the other class of images, the Nkici
Mbowu, or nail fetishes, also termed ZiNKAWCi Zi Bakici.
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By far the most comprehensive picture of fetishism that we
have yet received from any of the great travellers who have

from time to time visited the West Coast of Africa is the

chapter on Fetish in Miss Kingsley’s West African Studies.

We call shops, or stores, “ Fetishes ” on this S.W. coast,

and (as Miss Kingsley rightly says) the word is derived from

the Portuguese word “ Feitico,” meaning charm. “ Feiticeiro
”

is the word the old Portuguese sailors and missionaries gave

to the Bavili’s Zinganga zinkici.

The Bavili divide all people into two great classes :

—

1. Muntu nzambi (man of god).

2. Muntu a Ndongo (man of black arts).

Ndongo signifies the evil spirit that is said to live in the

stomach of all witches (ZiNDOXi).

Now the Zinganga zinkici (or the repeaters of the lore

connected with the wooden images into which nails are

driven) are not priests in the sense that the Zinganga Bakici

Bad are. The latter are Bantu Nzambi, the former Bantu a

Ndongo. It will be seen from this that the religion of the

Bavili is divided into two great divisions, and that the old

Portuguese sailors and missionaries were most taken by the

Ndongoistic pranks of the Zinganga zinkici, and that they

looked upon this part of the religion of the Kongo people as

the whole.^ This error has been the cau.se of much mis-

judgment of the native religion, and is perhaps one of the

causes of Miss Kingsley’s taking Professor Tylor’s definition

of fetishism as serving to describe the complete religion of

these people. As Professor Tylor says, fetishism is the

doctrine of spirits embodied in or attached to, or conveying

influence through, certain material objects. In the next

chapter I show that the Bavili religion goes very far beyond

mere fetishism. Their ideas, it is true, are expressed in

symbolic language, but fetishism bears about as much relation

to this portion of their religion as popular Buddhism does to

Buddhistic philosophy.

1 Talking of NoONGO-ism or the religion of slaves connected with witchcraft,

&c., or natural religion, they say that “ Dust has been thrown into the eyes of the
|

chicken.”
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Now let me tell you how a fetish of this kind is made, and

I

describe some of their names and uses (see frontispiece),

j

When a party enters the wood with the Nganga (or the

j

Doctor) attached to the service of the fetishes ZiNKiCI

j

Mbowu, into which nails are driven, for the purpose of cutting

I

the “ Muamba ” tree, with the intention of making a fetish, it

I is forbidden for anyone to call another by his name. If he

idoes so, that man will die, and his KULU will enter into the

tree and become the presiding spirit of the fetish when made
;

and the caller will of course have to answer with his life to

the relations of the man whosejlife has been thus wantonly

thrown away. So, generally speaking, a palaver is held, and
it is there decided whose KULU it is that is to enter into the

Muamba tree and to preside over the fetish to be made. A
boy of great spirit, or else, above all, a great and daring

hunter, is chosen. Then they go into the bush and call his

name. The Nganga cuts down the tree, and blood is said to

gush forth. A fowl is killed and its blood mingled with the

blood that they say comes from the tree. The named one
then dies, certainly within ten days. His life has been sacri-

ficed for what the Zinganga consider the welfare of the

people. They say that the named one never fails to die—and
they repudiate all idea of his being poisoned or that his death

is hurried on in any material way by the Nganga, who, they

say, may be miles away. The difference between the spirit

of “ Mpumbu ” brought by the East Wind and the Kulu of

the known individual that is to preside over this fetish is

evident.

People pass before these fetishes (ZiNKiCl Mbowu), calling

on them to kill them if they do, or have done, such and such

a thing. Others go to them and insist upon their killing

so and so, who has done or is about to do them some fearful

injury. And as they swear or make their demand, a nail

is driven into the fetish, and the palaver is settled so far as

they are concerned. The KuLU of the man whose life was
sacrificed upon the cutting of the tree sees to the rest.

These fetishes attended big palavers and were knocked ^ by
Ithe parties engaged, so that he who spoke falsely or bore

I

* See Ante, p. 56.
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false witness should die. These are the class of fetishes most
in evidence, and as such are apparently the bitter enemies of

European Governments, who seem to take a delight in clearing

the country of them. I wonder if they are right ?— at any rate

before they have got the country properly in hand and can

give the inhabitants that security they are so fond of talking

about. Brute force is no doubt a great power for a European

Power to wield over such a race as the Bantu, and will make
them do much

;
but is it not curious that civilised countries

in the twentieth century should resort to so barbarous a form

of governing a people supposed to be so much their moral

inferiors } And by taking away a fetish of this kind they do

not prevent the native from making another one to take its

place. It merely makes the native more cautious, and forces

him to guard his fetish in some secret place outside the small

sphere of official influence.^

The wooden figures in this class of Nkici Mbowu are

legion, and their multiplication comes (i) from the desire of

each district to have its own nkici, and (2) from the importa-

tion from foreign districts of those who have gained fame for

their slaying powers or as deterrents. Thus in Luango we
hear of Mangarka,^ Mbiali Mundunbi, Ekawso,® Selo Xingu-

lulu, Mani Mavungu, Fulula, Xiela, Mbwaka, all ofwhom are

known to be imported from Kakongo. It has therefore been

hard work to distinguish those which were originally conse-

crated to the use solely of this district. For some time I had

seventeen on my list, but I find that Maquarsia, Ngoio, and

Kondi Mamba are not Zinkici Mbowu, so that I am left

with the fourteen whose names I give you under all reserve,

as, after all, I may not have got at the true and original Bavili

ones :

—

1. Mambili, a figure of a man with nails driven into it, now
a wreck at Ximoko.

2. Mamboni Pwati, figure of a man.

3. Mambika, a figure of a man.

^ Mangarka, see Manchester Museum, Mani mavungu, see African Societfs

Jom'nal, July, 1902.

^ Mbwaka, see Bentley, Pioneering in the Congo, p. 260.

^ Ekawso, see Seven Years among the Fjort, or Exeter Museum. }

)

I



Mai.eka.

See Page 95.

Mduda.

Seepage 90.

Mbondo de Mboio.

See page 91.

lUANGO XlLUNGA.

See page 91.
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4. Maleka,^ a figure of a man (PI. VIII).

5. Bixibula Xibula, a figure of a man, at Mpili.

6. Xilinga (i*).

7. Lenga lenga, a man with knife.

8. Zambi inyona (.?).

9. Ngembe,^ a figure of a man.

10. Mvumvu Xioxilo,^ a figure of a dog.

11. Pansu muinda, a figure of a man.

12. Boka miemvu, a figure of a man.

1 3. Lu siemu, a figure of a dog.

14. Mavungu Mambuembo, a figure of a man.

' These are now in Europe and doing no good there, you may be sure, but

certainly no harm.



CHAPTER IX

NKICI-ISM

Xibila.—Drought.—Inside the Grove.—The Nganga.—Visit to a Grove.

I

Nkici-ISM as opposed to Ndongoism is connected with sacred ^

groves and the Kingly office. The sacred grove is called
j;

Xibila the plural of which is Bibila. a

The sacred land where Maluango has to build his official

residence is, as we have already noted, also called his XlBiLA.
[j.

It is here that as Nkici Cl he may be said to join mankind
to Zambi through the Bakici baci. Here he greets his *

people. Here he asks the plaintiff Xibila Mbixi ? (Of what
|||

crime do you accuse this person ? Short for Xibila Mbixi
j[

naka Nlilila, What greeting, why do you keep on crying?) j

And here it is where all the people come together to talk out
]j

their great palavers.

When matters go wrong with the Bavili (say for instance ^

when there are no rains) they cry out to their King, and he

summons his court to advise him on the affair. It then may
be decided that the question is one that man cannot settle,

and Nganga Mpuku Nyambi is called in and asked to con-

sult his magic mirror and so divine the cause of the evil

weighing so heavily upon the people. This Nganga may -

answer that the cause of the want of rains is the immorality of
j

some people unknown or he may say that it is the pleasure

of God to visit them with this misfortune, and they had better
j

send offerings to “BuNZi ” to beseech him to send them the

necessary rain. Now Nganga Mpuku Nyambi is the
j

Nganga or priest connected with the sacred grove Mpuku
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Nyambi. So that we can see the relationship between the

iXiBiLA of the king and that of one of the Bakicibaci.

There are apparently two great classes of sacred groves

'i) those connected with the sea, salt water, fish, and spiritual

ideas, and (2) those connected with the rains, plantations,

births or ideas of nature.

CONTENTS OF A SACRED GROVE.

Each XlBiLA, as we have said, has a name, «>., that of the

‘ power ” it is called after.

And each rainwater XiBiLA has its seawater mate, and each

XlBiLA contains a spring or a lagoon or swamp or well of

some kind containing or connected with perhaps the home of

ts snake or Xama. I regret to say that my studies in this

subject of wells are so incomplete that the reader will have to

pe satisfied with any chance remarks that in the course of

hese papers I may have to make about them.

Each XiBiLA contains (generally in the centre) a small native

ihimbec, where the Nganga keeps his basket of seeds and

ihells, such as Mbiala Mioko, a fruit from the interior,

klASEVi crusader’s shell, Zelece, a shell, Ntumpu, a fruit, and

iIankanakana, a fruit which grows underground in the

^ayombe district.

Heaps of oyster and cockle shells are found in the grove,

/hile in and about the hut

The skin of a sngike, the Mboma.
The skin of the snake Xama.
The vertebra of the whale.

The feathers of the fowl and parrot.

The heads and horns of animals such as the LUNGU,
.ntelope, Mpakasa, the ox, and Ngulungu, smaller antelope,

;tc.

The heads of beasts (see under animals), and of course the

Nganga, the diviner, or priest and man.

Such is the general description of the contents of the XlBiLA
ir place of coming together and greeting of the Bavili.

I will now describe how I first discovered one of these

H
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groves, from which you will gather some idea of its appear-

ance.

One day, walking about the woods on the hills behind

Landana, in 1883, after winding our way through many over-

branched pathways, we suddenly came in upon a circular

clearing, in the centre of which grew an old tree, around

which the jaws of two or three whales had been placed and

become overgrown by the roots of the tree on which they

once rested, so long must they have been there. The space

around the tree was carefully swept, and on one side we
noticed a beautiful new shimbec, or hut. My companions said

they did not know who swept the clearing or who built the

shimbec. Some feiticeiro or wizard, or perhaps a thief. A
native story they told us runs :

—
“ Once upon a time there

was a wizard who was anxiously looking about in the woods

for a place to build a shimbec, wherein he might rest in peace

and hide the bodies of his many victims. After many days’

search he at last found a likely spot, marked it, and

returned to town to buy some luangos or rushes, with which

to build himself a hut.

“ Now, there happened to be a thief who was puzzled to

know where he could place goats and sheep he had robbed in

safety.

“ He travelled many days through the woods, and at last

hit upon the same spot as that selected by the wizard. ‘Just

the place !
’ he cried, and off he set to town to arrange for

some bamboos. The wizard returned with his rushes, rested

awhile, and then went back to town for some more. The
thief returned, and declared the fetishes had been wondrously

favourable to him in sending him the luangos (rushes). The
wizard reappeared, and thanked the Nkici that had been so

kind in sending him the bamboos.
“ Between them the wizard and the thief soon raised the

shimbec, and wondered at the progress made in its con-

struction during each other’s absence. The wizard finally

rigged up a broad shelf against one of the walls, and went

away to seek someone whom he might poison. The thief

in the meanwhile brought his goat, and, having killed it,

cooked some and ate it, climbed upon the shelf, and fell
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asleep. The wizard returned, dragging the body of his victim

after him. He partook of the goat so kindly provided for

him, and then flung the body of his victim upon the shelf.

The thief, without waking, pushed the body down again.

‘ What, not dead yet ? ’ muttered the wizard
;

‘ then I’ll soon

settle you,’ and then he smashed in the skull of the dead man
with a club, and heaved him on the shelf again. The thief

rolled over, and down came the body again. The wizard once

more punished the body, and carefully placed it on the shelf

again. The thief threw the body down again, and this so

frightened the wizard that he ran off to town and shut him-

self up in his hut. The thief awoke, rubbed his eyes, saw

the dead body, and concluded at once he was in a wizard’s

shimbec. He followed the wizard to town, and knocked at

his door. ‘ O corpse,’ cried the wizard, ‘ is it you?’ ‘Yes,’

said the thief, and he knocked again. ‘ O corpse, is it you ?
’

cried the wizard. ‘Yes,’ said the thief, who now summoned
ill the townfolk, who dragged the wizard out of his hut

and gave him Nkasa, cast him into the fire, and burnt him.

Moral—Better be a thief than a wizard.”

As I afterwards found out, the grove I had discovered

ivas not the home of a wizard or a thief, but one of the

Kakongo sacred groves, but this my companions had evidently

concealed from me.



CHAPTER X

BAVILI PHILOSOPHY

Sacred S)rtnbols.—Compound Names.—The Sun and Moon.—General Scheme of

Bavili Ideas.—Cosmological Ideas.—Temporal Ideas.—The Year.—The

Seasons.—Genetic Relations.—The Categories.

The King of the Bavili, as I have said, has seven titles, one

of which, that of Ntawtela, he does not receive until after his

death. The other six, as I have explained elsewhere, are

assigned to him as head of the six great departments of state.

These six titles are, as I shall point out later, closely con-

nected with the system of philosophy which I wish to expound

to you. I believe that above and beyond fetishism or

NdongoiSM, which I have already dealt with, there is a

higher form of religion among the Bavili which is connected

with certain symbols in the form of (i) sacred groves, (2)

sacred lands and rivers, (3) sacred trees, (4) sacred animals,

(5) omens, and (6) the seasons. The six titles of the King

connect him directly with these six divisions of sacred

symbols as well as with the six departments in the state.

As Nkici ci he is, according to the native view, one of the pro-

ducts, or perhaps we should rather say the end and final

result, of the working of the powers, or Bakici baci, repre-

sented by the sacred groves. As Fumu he is the king (or

chief from whom all proceed) of the symbolic lands and

rivers. As Ntinu Lukene he is head of the custom of the

leopard, and thus associated with the sacred animals. As
Nganga Nvumba (the doctor of the source of seasons or time)

he is intimately connected with the seasons. As Xivangi
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(procreator) he is at the head of the omens. And as Mueno
(the overseer of the morals of his people) he presides over the

sacred trees. That is, he is the chief teacher in all these

branches of native belief.

It is possible that at one time each of the sacred symbols

mentioned above had its sacred grove
;
in this grove, it may

be, the king, as the great high priest, taught his people

the lesson connected with the symbol. In support of this

conjecture I may mention that I have so far in no case dis-

covered more than twenty-four sacred symbols in any of the

six divisions enumerated above. There are, it is true, certain

apparent exceptions, but the supernumerary symbols can be

shown to stand apart from the others for clearly defined reasons.

After years of study I have discovered twenty-four trees and
herbs which are, as the natives say, Bakici baci or sacred,

twenty-four sacred animals, and so on. Now if each division

of sacred symbols is composed of twenty-four parts, the sum
total of Bakici Baci should be 144. I have as a matter of

fact discovered upwards of 90 sacred groves. It is therefore

quite legitimate to suppose that there may formerly have

been 144 or more. Not only so, but the meanings of the

names of the sacred groves go to prove this supposition, as I

shall show more in detail later. The most remarkable fact,

however, about these groves is that the Bavili have preserved

the orderly grouping of twenty-four of these, and I believe

that it is in this order that we find the key to their

philosophy.

In the sequel I treat of all the six sets of twenty-four

symbols in detail. I should now like to draw your attention

to the eight words, the only eight of this kind, so far as I

know, found in Xivili, which are compounded of two words,

as they seem to me to imply that the idea of the Bavili

with regard to the symbols fall into i-l-6-|-i divisions.

These words are :

—

Mamu-Nzambi
Mbungu-Ntwali
Nkala-Ngo
Mania-Matali

Maula-Nxienji
NKONDA, or NONGA-NZAU
Bulu-Ntu

Kaci-Nuni
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(1) Mamu-Nzambi (the acts or word of God)^ is a name
given to certain towns, where some great palaver, consequent

on the death of a great prince, has been talked out.

(2) Mbungu-Ntwali (two mugs). This is the name
given to the mouth of rivers where the waters of the sea and
the river meet and form whirlpools.

Bungu is the water bottle or mug, and there is a native

saying Ku Nua Malavu, Ku Bula Mbungu, Mbi I Bela
Nu Malavu Vo Mu Mbungu? To drink palm wine, to

break the mug is the evil in the wine or the mug ? This

implies that the liquid in the mug may be replaced, but the

wise man takes care of the mug.

A slave wishes to transfer himself to a new master, breaks

his water cooler, and this act is called XlBULA Mbungu.
When the princes hearing a palaver retire to take counsel

one with another, they say they go away to drink water.

When the King dies it is his ambassador (or mouth)

Maxienji, who carries the royal mug in the funeral procession,

just as he has often before carried his words of wisdom. The
mug is still left, you see, although it is not used until the

princes elect their next King.

In ordinary funerals, which take place there, four or five

years after death, the wife, parting from her dead husband for

the last time, as they take his body away to bury it, lifts up her

basket, containing the water bottle and, perhaps as a purifi-

cation ceremony, goes to the stream to draw water.

Ideas of liquids, wisdom, and morality are connected with

the Mbungu Ntwali.

(3) Nkala-ngo, the crab and the leopard. This stands

for “ Roe and Doe ” in palavers, and the crab is the symbol of

the sea, while the leopard is that of the earth. Their ideas of

solids and justice are connected with these words.

(4) Mania-Matali, generally the name of a district up a

river where rocky land rises from the low-lying swamps.

Mania means the “ cold ” stones found in rivers and valleys.

The word written in full is Mandia (the princely womb).

Ideas of the moon are connected with this word
;
everything

looks cold by moonlight, and is actually cold.

^ The translations given in brackets were in every case given me by the natives.



Plate IXa

The coffin containing the body on view just before burial.

See f>agc 102.

I^I.ATK l\d

Corpse ready to be placed in coffin.

See page 102.
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Matali (or Matadi) means the metallic rocks, heated by the

sun, Ntangua (mother chaser), and is opposed to Ngonde
(or Ngondia) the Moon, regarded here as the mother of the

sun. The words mania-matali stand also for sun and moon.
The Sun and Moon are also spoken of as two brothers

running one after the other, but as the word Nkomba in

Bavili may stand for either brother or sister, we may if we
like call them brother and sister.

The sun and moon are further spoken of as judges to whom
certain palavers must be referred. The other day I noticed a

very neatly devised badge (PI. IU>) upon a native’s shirt, and I

asked him what it meant. The background of the badge was

red, a favourite colour with the materialistic Bavili. The sun

and new moon were figured in white cloth, while the mouth
was formed of white and black cloth. The native told me that

he had a palaver with a certain cook, and that they had come
to the conclusion that the decision of so great a question

could come only from the sun and moon. Upon a visit to

the grave of my old native friend Francisco I found the

following device upon the gate of the fence surrounding it

:

the sun with lines across its face and the moon in its last

quarter. Here no mouth was figured, showing, I suppose, that

all breath was at an end. I can find no trees sacred either to

the sun or moon.

5. The Morning Star the Bavili liken to a child running

before its parent calling him to rule the day. This Star they

call Ma Ula.1

The Evening Star is the offspring expressing its joy at

going to rest with its mother the Moon, and it is called

Nxienji.

The full moon rises from her couch accompanied by this

same star, her offspring, now her husband, and this star is

then called Ndongo (the spirit of witchcraft).

6. NkoNDA or Nonga-Nzau (to hunt the Elephant) has

the meaning of amassing everything for one’s own family and

giving nothing to others. It is the name of certain towns

The words symbolise weight, energy, and plenty.

* The exclamation u ULU is that with which the Bavili greet either the new
moon or a “ witch” (Ndoxi).
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7. Bulu-Ntu (a breaking of the head) a place generall;

situated about the falls of a river where the waters burs

a channel through or past the rocks. MBULU = beas 1

NTU = man.

8. KACi-NuNi = wife and husband, really “ primeval dawn '

and “
I have absorbed.” These words are not only used fo;

man and wife but also for negative and positive powers

inferior and superior, as when one man comes up to anothei

to ask him for a favour and calls himself the other’s Nkaci
Nkaci is also used for the word Ngulinkaci meaning one’s

uncle on the mother’s side. Thus the mythologist may easily

become confused. The natives say that the sun calls the

moon his mother, but Mama (mother) may mean his aunt by

marriage. He is also said to be the husband of the moon
;

this may mean that he is superior to her just as Maluango,

though the king of the offspring province, considers himself

superior to Kakongo, the mother province, from whence his

wife comes.

These double words, which with one exception are com-

pounded of elements of contrary meaning, may be regarded

as one particular case of a formula which runs through their

philosophy. To sum up we have

—

I. Mamu-Nzambi—concerning god palaver.

/ 2. Mbungu-Ntwali

—

the heads of maternity connected

with ideas of water.

3. Nkala-Ngo

—

the crab and the leopard connected

with ideas of earth.

4. Mania-Matali—cold and hot stones connected with

ideas of fire.

)
5. Maula-Nxienji—the two stars connected with ideas

of motion and procreation,

6. Nonga-Nzau—hunting the elephant, connected with

ideas of plenty.

7. Bulu-Ntu—beast and man connected with ideas of

^ birth.

8. Kaci-Nuni—wife and husband ideas of opposites.

Put into a generalised form we may say that the philosophy

of the Bavili can be expressed by the formula 1+6-I-1 ;
six
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i categories, which, as will be shown in the subsequent chapters,

si reappear in the arrangement of the groves and other

it symbols of Nzambi, and outside these categories at the one

end the idea of Nzambi, regarded as cause; at the other the

1 idea of man regarded as effect.

If In the case of the compound words the order adopted is not

i; based on any information drawn from the natives : all that has

Jp been gathered from them is the distinctive character of these

'i eight words and the ideas which they connect with them. We
s now pass on to consider the seasons, and here not only has it

y been possible to elucidate the native ideas connected with the

le seasons and their names, but to get from the natives further

ly details as to the genetic relation held to exist between the

i; various months and seasons.

0
,

r

Cosmological Ideas.

1-
! In the last resort the Bavili are monists : they reduce

d everything ultimately to a manifestation of Nzambi. From
the abstract Nzambi proceed Nzambi Mpungu, Nzambi Ci

and Kici. These three elements of the trinity appear in

Bavili philosophy as Xi, Ci, and Fu. (It is desirable to note

^
Xi and Ci are respectively female and male, whereas Nzambi
Mpungu and Nzambi Ci are male and female.)

Xi means passive matter or things pertaining to the

maternal principle. Ci is the paternal or active principle.

Let us take an example. The sea is regarded as a male
principle

;
from it proceeds rain which falls on the earth, and

:he earth is regarded as a female or passive principle
;

the

rain fertilises the earth and causes it to bring forth fruits.

Fu is, properly speaking, habit, custom, or sequence
;
we

may, perhaps, express it in one word by evolution, under-

standing thereby rather the process by which the individual

s produced than the life history of a species. In another

sense it may almost be said to be the individual himself.

Thus, when the rain has fallen upon the earth, it forms on the

)ne hand springs and rivers, and on the other causes vegeta-

:ion to spring up. Both the rivers and the vegetation result
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from the interaction of earth and sea : the process of production

and the product are both Fu.

In order to prevent misconception I expressly state that

these ideas are not derived directly from the natives, but from

philological considerations. These three ideas are naturally

strictly abstract and out of all relation with the material

universe.

Xi and Ci having produced Fu^cease to operate
;
Fu, on

the other hand, continues. Under the name Vu it becomes

active in space and time, and may be called the cause of the

material universe, Vu =time, season.

Temporal Ideas.

(a) The Divisions of the Year.

Properly speaking, the year falls into three divisions,

Mawalala, Xicifu and Mvula. Of these, Mawalala is a period

of rest, Xicifu a period of preparation, and Nvula an evo-

lutionary period or period of production. Just as in the

cosmological ideas we have a progression of three factors,

Xi, Ci and Fu, so in the same way in temporal ideas, Mawalala

and Xicifu produce Nvula. Just as Fu in its turn became a

cause, so Nvula produces Mawalala of the succeeding year.

(f) The Seasons and Months.

Of the three divisions of the year, Mawalala is itself both

a season and a month
;

Xicifu falls into two seasons

of two months each, and Nvula into four seasons of two

months each. Properly speaking, the seasons only exist as

factors in six groups of four, the other three being in each

case the two months, and the product specially associated

with the seasons. These groups of four are related just as

our cosmological series, Xi, Ci, Fu, and Vu
;
they consist of a

principle, male and female causes and a product.

We have already dealt with the months under measures

(p. 65), and it is unnecessary to repeat the information given

there.
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I now give you these groups in the form of a table :

—

Mawalala.

Seasons.

Mwici (smoke).

Months. Prodiuts.

Bulu Maci Mavola (source of sweet Nkasa (pea),

waters).

Bulu Maci Mbu (source of sea waters).

Bunji (mist). Bika li Muanda Xicifu (to leave the Mbundubundu

valley of mist). (new green grass).

Muanda Xicifu (the valley of mist).

Mvumvumvu
(drizzle).

Kufulu Nkaci (negative desire).

Kufulu Nuni (positive desire).

Buku (mushrooms).

Waw Waw Waw
(rains).

Kaci Mbangala (negative witness).

Nuni Mbangala (positive witness).

Kusafu (a fruit).

Nvula Nxentu

(female rains).

Bika li Muanda Sunji (to leave the

valley of the cycle).

Muanda Sunji (the valley of .the cycle).

Makundi (fruit).

Nvula Mbakala

(male rains).

Ndolo Nkaci (female suffering).

Ndolo Nuni (female suffering).

Mba (palm kernel).

Mawalala.

We may now consider the genetic relations of these six

groups. Denominating the groups by the names of the

seasons which preside over them, Mwici is female and Bunji

is male
;
their product Mvumvumvu is regarded as female.

Just as in the cosmological ideas Fu, the effect, becomes Vu,
the cause, the female effect Mvumvumvu is replaced by the

male cause Waw Waw Waw. This is, however, not directly

operative, but manifests itself through the secondary causes

Nvula Nxentu and Nvula Mbakala, and their effect is

Mawalala. Mawalala, as the table shows, stands outside the

progression, and is in a way the end or final effect of the whole

process.

In its turn Mawalala becomes a cause
;

it stands to Mwici
and Bunji in the same relation as Waw Waw Waw to the two
groups which follow it. Being regarded by the natives as a

season of rest, no product is associated with Mawalala. The
orderly grouping of the symbols may be termed the formula.
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The Categories.

The Bavin ideas relating to the various divisions enume-

rated above may be said to fall into six divisions which wc

shall term the categories. It must be understood that the

European ideas which I have been led to select only represeni

imperfectly the native ideas. On the one hand the European

conceptions go beyond those of the natives in many direc-

tions
;
on the other the natives associate many to the European

heterogeneous notions under one heading, as shown below.

The six categories are : Water, Earth, Fire, Procreation

and Motion, Fruitfulness, Life. I will now proceed to show

the connection of the seasons with these ideas.

Mwici. Not only do the names of the months composing

this season mean salt-water and fresh-water, but the word
Mwici itself contains the root Mu (for Mbu = the sea). The
connection of this group with liquids is clear.

Bunji. The names of the component months mean the

valley of Xicifu, and the name of the group the source

of seed or maize. This connects it with the category of

earth.

Mvumvumvu. This is the period of marriage and the

names of the months mean male and female desire. The
1

flame of love is perhaps sufficient to justify me in associating I

this group with fire and marriage.

Wawawaw. The notion of running away, to which we

have already alluded, may serve to connect this season with

the category of motion and procreation.
j

Nvula Nxentu. The months are the months of maturity of
;

crops and the harvest, and their names are connected with the
;

mortar in which seed is pounded. The connection with
j

fruitfulness seems clear.

Nvula Mbakala. We have already mentioned that the

opening of Mawalala is a period of high birth rate. This may
serve to associate this season with the category of Life. The

names of the months mean male and female suffering or

travail.

In dealing with the compound words it has been mentioned

F:

li
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jthat the natives associate various ideas with them
;
these ideas

jin their relation to the categories are here set out in tabular

I
form :

—

jf
Category.

IWater.

Associated Ideas.

Morality, wisdom (as opposed to reason),

virtue, breath, speech (
= out-breathing),

inspiration (
= in-breathing), hearing, mouth,

fatherhood.

Earth. Solids, justice, reason, intelligence, essence,

seed, herbs and grass, hands, stomach, heart,

motherhood.

Fire. Love, desire, marriage, union, spirit, light,

kernel, tying up, heat, and cold, the womb,
smell.

Motion. Touch, the penis, conception, germination,

thunder, lightning.

Fruitfulness. Weight, energy, plenty, pregnancy, harvest,

sight, memory, leg.

Life. Birth, parturition, pain, taste, lips.
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CHAPTER XI
^

BIBILA, THE PHILOSOPHY OF THE GROVES
'

1

The King as Nkici ci.—The Groves and their order.—Bakici Bad.—The
Formula.—The Families of Groves.—Xikamaci and others.—Categories 5

again.—Names of Groves.—The Devil.
^

We have seen that the Bavili philosophy teaches that a sort ^

of genetic connection exists between the seasons. This idea

is fairly intelligible in its application to periods of time, which -

involve a process, and therefore a sequence of cause and ^

effect. Though it may appear to us metaphorical to speak of -

months as male and female, we need only recall the names of s'

some of the chemical elements to see that our own forefathers -

were prone to deal in ideas of this order, and we can hardly ‘

feel surprise that the African intellect follows in their wake.

The idea is less comprehensible when we try to apply it to
“

the groves—less comprehensible, that is, to the European. -

Just as in the seasons, we have one group as a primary cause, *

then two intermediate causes, and then the effect
;
so with ^

the groves. It must not, however, be forgotten that when we ^

speak of the groves we are really dealing with the powers

which the native puts behind them. We have enough

examples of cosmogonies embodied in a mythology to make ^

the Bavili idea, if not comprehensible, at any rate no more *

remarkable than many another primitive fancy. ?

Just as the seasons, months, and products fall into groups ^

of four, which are genetically related to one another, so the ^

first grove is the primary cause, the second and third the r

operative male and female causes, and the fourth is the

product. ^

In this connection it is worthy of note that the order of the ^
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groves within the groups, and of the groups themselves, is not

one which I have evolved out of my inner consciousness
;

it

was given me by the natives themselves. If, therefore, we
find it possible to trace, even imperfectly, the same formula in

its application to the groves which we have just applied to the

seasons, I shall, I conceive, have gone far to establish the

genuine native character of the ideas which I am putting

before you.

The groves fall into six groups of four each, and just as

Mawalala stands outside the formula of the seasons, so the

Lungululubu group stands apart from the rest of the groves.

In the chapter on the Zinkici have been mentioned the

Bakici Baci, and we must now proceed to explain in detail

he ideas connected with these powers. The Zinkici are what
ire commonly termed fetishes

;
the Bakici Baci are un-

connected with images of any sort, and are not subject to

mman control
;
at the same time they are addressed by the

[iatives, not perhaps as independent powers, but as inter-

jnediates. The Bakici Baci are conceived as spiritual
;
they

re the offspring of Nzambi, some being male, others female,

tach Nkici ci has its own grove of the same name as itself,

nd each has two priests consecrated to its service.

' We have already seen that Maluango is called Nkici ci, as

^le representative of Nzambi on earth. In the same way the

jhiefs, who in this capacity are termed the “ eyes of the

jeople,” are also known as Bakici Baci
;
they are the repre-

pntatives of Maluango in the same way that Maluango is

le representative of Nzambi.

The name Bakici Baci is applied by the natives to the

owers connected with the groves, and with the groves are

onnected sacred lands and rivers and sacred trees, the

masons, the omens, and the sacred animals. The Nkici ci of a

rove is conceived as resident no less in the seasons and in

le omens than in the rivers or lands connected with the

ispective groves.

It will be shown in the sequel that the sacred groves are

rouped together in sets of four, which we denominate
families.” The members of these families are conceived by
le natives to be genetically related to each other

;
beyond
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this the families themselves are regarded as standing to each

other in a similar relation.

The formula of these genetic relations must be clearly

borne in mind by the reader who wishes to follow the ideas

of the Bavili on the subject. It may be expressed in the '

following way :

—

that is to say, we have outside the formula a cause, C, which

produces (within the formula) a female cause
;
this, allied to

a male cause, produces an intermediate female effect, which

again being replaced by an intermediate male cause gives rise

to the last two terms of the formula as a product, male and

female
;

these two produce an effect, E, outside the formula

again.

I now proceed to deal with the groves in detail. I may,

perhaps, assume that the reader is now to some extent

familiar with the idea of the categories. At any rate, I hope

that the occasional digression on the subject of the beliefs and

practices connected with the groves, will not obscure the

important point of their position in the general scheme of the

Bavili philosophy.

I. T/i£ Mpungu Group is especially associated with the

category of liquids.

Mpungu is used with the word Zambi when it is translated

by the missionaries as almighty. They associate Nzambi
,

Mpungu with the sky, and therefore by a natural transition

with rain.

Senza is the west wind. The sea is to the west of Luango,

and with the sea (Mbu) the Bavili connect ideas of fatherhood,

spirit, and motion. This is readily understood when we
remember that the general direction of the great rolling

waves is from the west (Se = father).

Formula.

Formula.
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NGONZOLA = the S.W. wind
;

it is also, in connection with

Xama, looked upon as the evil rainbow (see under Omens),

when it is said to enter rivers and cause floods, and carry

everything it meets with it to the sea. The word carries with

it a meaning of love and maternity. (Ngo is the leopard,

Zola is to love.)

Mvula means rain.

2. The group of Xibwinji is associated with the earth.

XiBWiNji is known as the mother of XiKAMACi, the north

wind. XiKAMACi = the earth divided from the sea. When a

person seeks her help to overcome one of his enemies, he goes

to her sacred grove, and with the help of the Nganga buries

a nail or bead or other article in the earth at the same
moment as he demands the favour. And when for some
reason or other he, or one of his descendants, wishes to with-

draw the curse XiKAMACi has blighted his enemy’s happiness

with, he must seek out the Nganga again and present him
with an offering. The Nganga then prepares some medicine

which he wraps up in leaves and places in a dish of palm
wine. With this lotion the Nganga proceeds to sprinkle the

ground. The petitioner informs the Nganga what particular

thing he buried. Then it is said the earth “ bubbles ” up and
throws out the article mentioned.

This act of bubbling up and throwing out that is common
to this earth in XiKAMACl’S grove and the whirlpool in rivers

is called XiZUKA.
Samona or Samuna. Here the petitioner whips the earth

with a stick or throws a stone or other article on to it with

great force as he asks his favour. As XiKAMACl’s opposite,

this is supposed to represent the gathering-in action of the

whirlpool, or XlSEKU as the movement is called. As “ powers,”

then, XiKAMACi and Samona may be said to represent
“ dispersion and concentration.”

Kunzi means the North-West wind. Konkwatiis the home
of the above “ powers ” or groves, and they are not far from
XiLUNGA the home of the Mamboma of the province of

XiBANGA. Here the connection of the family with the

category earth is indisputable.

Lunga means to blow, also the triumph of might over

I
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of

ap

right. And it is said that there is always a pretender to the

throne of Luango to be found in Xibanga.
Now XiKAMACi, the North wind, is the great enemy of

Lungululubu, the protecting power of the Bavili. The
story goes that she was a very hard-working woman who had

large plantations of manioc. The children of the king of the

land used to come and rob the produce of her labour, and so

she complained to her mother, XiBWiNji, and said she meant to

punish them if they did not desist from robbing. The mother

advised her not to do so but to complain of the children to

their father who would, she was sure, chastise his offspring

himself. Contrary to her mother’s advice, Xikamaci caught

these children and taking the law into her own hands punished

them. Then the king, their father, became very wrath and

caused rains to flood her plantations, water coming up also

out of the earth through the ant hills. In this flood

Xikamaci was washed (poor dear ! say the Bavili) into the

sea, where she is generally said to remain, save when she

comes ashore to get red wood and other articles for her

toilet. She is said also to demand one of all twins born in

the country. And when boat boys or fishermen are about to

take a drink, they first pour a little out of the bottle into the

sea. Xikamaci is said to be the mother of the double grove

XiKANGA Nxiluka, situated between the KwiLU river and

Luango at a place called XlSSANGA. And Nxiluka is said

to have brought forth an animal and a wooden figure

(Nkawci) and a stone.

Thus Xikamaci (the North wind) coming from near

XlLUNGA in the province of XlBANGA may be said to be

the grandmother of Ndongoism or, as some would call itjfeci

fb
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fetishism.

3. The group of Bukulu is associated with fire.

1

^

i'or(a

I

Tk

cor.'

Bukulu means a ray of light, which the natives connect

with the idea of chasing as bubbles seem to chase one another

in boiling water.

Kanga is another word for Funzi both meaning the(pfir

guinea fowl. The word Kanga means to tie, to fry—Kanji = fc cc

he who ties. A man who is tied up or made a prisoner

•becomes according to native law one of the family of the man ^
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who ties. So that Kanga as a power may mean conjunction

or assimilation.

Bunzi is the South wind and has its home in the province

of Muanda between Cabinda and Banana. Its full desig-

nation is Bunzi Bu Bamba, and I notice on Mr. Ravenstein’s

map Mbamba is marked as being close to Banana. Mbamba
is also the most south-westerly province of the composite

kingdom ^ of SONIO. It is to this “ power ” that Maluango
after consultation with Nganga Mpuku Nyambi sends

offerings of chalk, cloth and skins. As it is from Bunzi
that rains and life and apparently all good things come as

a power, it may stand for propagation or semination.

Mbamba is the tiny kernel where all the virtues of the

future palm tree exist (it is also the coronella snake).

MBAZU = fire. As a power then it may mean fusion (or the

offspring of marriage). All these come under the category

of fire in one sense or the other.

' 4. The Mbawmbo group is associated with the category of

motion.

,

Mbawmbo they say has its grove to the East of

Maluango’s composite kingdom in a town called Nkanda
Ngo (the leopard’s relation) in the SUNDI country. The
word Bawmboka means to move slowly, Mbawmbo there-

fore may mean “ motion.” It must be remembered that

thunder and lightning are connected with omens which the

Bavili associate with the nervous system and ideas of

procreation.

Luabi = the persistent (evil) light and so perhaps may as a

‘power” (connected with motion) signify lightning as the

'emale of

SOLOKOTO, which means the power ofgrowling in the father

)r (as a motion perhaps) Thunder.

Mabili, Le., “ the prince who greets ” is the East wind.

This wind brings with it great tornadoes, and this is thus

:onnected with movement. Bila means reason, cause,

jurpose, as well as to greet, and we have already noted that it

s connected with the word XlBiLA, the sacred grove or

^ By composite I mean formed of six provinces as that part of Kongo’s

ingdom which lies south of the river Kongo, and those of Kakongo or Luango.
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meeting place. In this way we catch a glimpse of the

foundation of the saying of the Bavili that all religion comes
from the East. Here, however, Mabili is the offspring of

motion.

5. Thegroup ofKungu is associated with fruitfulness.

Kungu is a grove within the sacred province of Luango
called Buali where the dead who die with their eyes open are

said to be placed under its LomeA tree. The word KUNGU
is derived from Kunga, to amass, so that it means an

amassing or heaping together.

Mbumba = mystery. The idea may also be associated with

ripe fruit falling from the trees. BUA= to fall.

Ntawmbo = seedling, sprout, shoot. It is the name of a

river that keeps on rising out of the ground. This may be

translated into European language as another kind of

energy.

XIVOLA means attraction.

6. The group of Nyambi is associated with ideas of

life.

NYAMBI = Ruler (literally the spirit or personality of the

four). Nyambi is said to be the nephew of Bunzi. Some
people call God Nyambi instead of Nzambi, but the word

rather means Life in the sense of Vis VlT^E. lA = to be.

Luayi = the umbilical cord. As Xama Luayi it is the

protecting beneficent rainbow, so that as a power it may mean

Protection, Maternal Love, Sustenance.

Nyimina, Yima is to bear fruit, while YiMlNA is to know
how to bear fruit with; Nyimina then is the one who
knows how to bear fruit with, or as a “ power ” paternal

love.

Mpukunyambi is the bursting or birth giving power in

Nyambi or perhaps what we may term “ Birth.” To this

grove a man takes his pregnant wife and asks with her for a

safe delivery. As there is no life without food we can under-

stand how it is that the people first appeal for the reason of a

famine caused by want of rains to the Nganga Nyambi, the

great diviner attached to this grove. It is evident that thes^

powers are connected with ideas of life.
j

The Nkungu and Nyambi groups are looked upon as the?

1
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descendants of the four ^ previous great families which as we
have seen, include the winds.

Of these 24 sacred groves of which the order was given me
by the Bavili, no less than 19 can, as it seems to me, without

undue forcing, be brought into connection with the categories

which we have already applied with success to the Seasons.

This parallelism seems to me to be too striking for it to be

possible to explain it as the result of coincidence. When I

add that this formula may be applied with more or less success

to the groups of sacred lands and rivers, to the sacred trees, to

the omens and animals, I think you will agree that a good
primA facie case is made out for attributing to the Bavili

something better than the fetishism (Ndongoism) which

is commonly regarded as the expression of their highest

thought.

There are many other groves, but although the writer has

discovered the names of many he has not yet found a native

capable of placing them in groups as the above have been. It

is possible that there are 144 {i.e. 6 groups of 24) or more ^

of these groves in the kingdom, or rather connected with the

kingdom of Luango, but to undertake the discovery of them
all would mean the appointing of a properly constituted

mission and some years of labour.

The names of the other groves discovered by the writer and

the meaning of their names are as follows :

—

Name of Grove.

Muba

Mpukulu
XlFUSA
Kawma
Lungululubu
XlVUMA
Mbanda Lunga
Mpumba
Dumi

Literal meaning.

a grove connected in some way with the Mpungu
group, the name of a district in Kakongo. Mu is

a prefix, and Ba is to be.

side of a house.

connected with XivuMA Fusa is to bore,

to add to.

the very deep of motherhood,

of the stomach,

to guard the ascent.

the north-east wind.

^ Note the complete divining board and how Opele (representing the eight

discs) is the offspring of IFA as represented by his i6-l-

1

palm kernels, PI. XXI.
* See chapter on Philosophy at the back of the black man’s mind, and the Bini

story about Eware, pp. 234.
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Name of Grove. Literal meaning.

Nkondo = the upper part of the legs of an animal.

XlMBUNGU = of the quality of a drinking mug.

XlBUTA = a bringing forth.

XlQU.-^NI = that holds himself apart.

XlKANGA 3- tying up. \ q£ Xikamaci.
Nxiluka = a vomiting. )

XiNGOMBE — of the nature of cattle.

Mania stones that absorb.

ZiMBU XlKOKO — the fly and mosquito hand in hand.

Mpeso = chalk.

Bala = to think.
"I connected with XiBWii

XiNJILI = conglomerate rock. J

Matali stones throwing out heat.

Mpunzu Zinga - the blot of life.

Ku SUNZI = the spreading nerve.

XlBATA of the penis.

Njili Beci = fish rock.

ZiMBU BIFUNDI z= the waters of the offspring.

ZWANGANA = the house of another.

Lusala r= feather.

Luiba =: to forget.

Taci Mpungu = the almighty primeval speaker.

XlKAFA = of the leader, in the end of a fishing rope.

XUNGU =z pottery.

Mpanza — mandioca (the river of giving).

Mpanana = abundant reciprocal giving.

Mwakuni = division.

Lueci = concerning the primeval being.

XlLU XiNKUKUBA = of the weaving of heaven connected with Mpuku
Nyambi.

As the mind’s eye of the writer wanders over this beautiful

land of the Bavili and rests on these sacred groves dotted

about the country, and lingers on woods and rivers, the

names of which represent some spirit teaching the people

some lesson, and hovers over every town, the name of which

for some good reason has been given to it by its founder, he

wonders how such a people can have fallen to so low a moral,

level. And yet the answer is not far to seek, for the wars!

waged by ambitious princes causing disruption and anarchy]

in the Kongo, the wars waged by M’Buku and the Bacilongoj
against Makongo whom they dethroned, causing anarchy in*

Kakonga, and the slave trade have affected Luango—where’

children refuse to submit to their parents, the young to the
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wisdom of the old, the people to the inspired voice of their

Nkicici. Tradition and religion are lost in the rotten sea of

NdoNGOISM and vice, and all the higher teaching of

NKICl-ism swamped and nearly lost. And yet in trouble

the Bavili still look to their Nkicici, and after having

placed their petition before him, on leaving his presence clap

their hands three times and exhort him to “ hold the seven ^

well in hand.”

See XiLUNGA, on p. 113. Pere Visseg in his interesting dictionary Fiot-

Fran^ais, 1890, gives the word “ nkadia-mpemba (and so does Mr. Bentley) for

the Devil ; and Pere Derouet in his very complete dictionary Fran^ais-Fiote tells

us that “Bulunji” stands for Hell among the Bavili, which Mr. Bentley spells

Bilunji.

As to “ nkadimpemba,” the word strikes me as unsatisfactory ; not that I mean

to say the word is not used to translate the Christians’ Devil in the Kongo, but

because it seems to me to have been coined exactly for that purpose by the Fjort

of some four hundred years ago.

I can imagine the missionaries of old impressing upon Fjort their ideas of that

prong-tailed fire-loving monster they called the Devil ; and I can picture the

Fjort (as their wont is) discussing the proper position of this personage in their

mythology. Fire and evil the Fjort connected at once with the burning of

witches, and then with lightning. But the fire burnt the witch entirely, and his

ashes were cast to the wind ; his nkulu nobody desired, so that the Devil could

hardly be said to be a witch. The white man’s Devil, then, not being a witch

who perishes, could only be a personage attached to the white man’s lightning.

He was not Nzambi Mpungu, the owner of the fire of heaven ; what then

was he ?

Nkadi is an attendant on the nkici Nzaci. It is the word which the guardian

of “Nzaci” uses when addressing the people about her. “Nguli nkadi tambula

malavu” means, as we should say “Companion, have a drink.” But Nkadi is a

black personage, and the white man’s Devil was not black, for he was a personage

the white man feared, whereas white men do not fear black men ; so they called

him “ NKadi ampembe,” the white companion of the guardian of the lightning.

As to the word Bilunji it is in Xivili the plural of Xilunji or intelligence,

spirit ;
while Bulunji, the deep of the spirit, is the word the natives use for

grave. Both words are derived from LuNGA to blow. It is true that when one

man is vexed with another he may remind him they will both meet in the grave,

this being a nasty reminder of the general fate of mankind. But when a native

wishes to send his “best friend” to a very nasty place he says Yenda Ku Bumba,

go to Bumba, and this certainly is a very hot place indeed, for it is the spot upon

which an Ndoxi is burnt. Note that the family of Maluango may not intermarry

with that of Xibanga. See page 38.

Personally I should say Ndongo is nearest in meaning to our word devil.

1 Himself and the Mx.
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CHAPTER XII

SACRED LANDS AND RIVERS

Sonio.—Killing the King.—The Provinces.—The Formula.—Maluango’s Lesson.

I COULD not, if I would, give you an exact account of the

meanings of the names of all the rivers and places in Luango,

so that I will restrict my study to the river Kuilu and its

tributaries, and the names of the provinces into which the

composite kingdom of Luango is divided.

Starting south of the Kongo we find the name SoiO, or

Sonio, as that of a province in Kongo’s composite kingdom.

When the natives talk of the banks of a river they stand with

their backs to the sea, and call the right bank the man side

and the left bank the woman side (the word SoiO might be

translated as the power of life in fatherhood).

Now just opposite to the province of Sonio on the woman
side of the great river Kongo, we have the province of Ngoio
(the power of life in motherhood).

Neamlau told me that he had the right to take the cap of

Nganga Ngoio, but that as this chief was always killed on the

night after his coronation he did not care to do so. It is said

that when Kongo sent his sons to govern his provinces, he

sent Ngoio with them as a kind of high priest, and undoubtedly

the Nkicici Bunzi has its home at Mbamba in this province

or district, and its Nganga also.

But both Sonio and Ngoio are names used at times for the

whole kingdoms of Kongo and Kakongo, which makes me
think that these names are really their sacred names. Certain
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it is, that just as Makongo had to marry a princess of SONIO,

so Maluango had to marry a princess of Ngoio.

And just as Sonio and Ngoio for the natives represented

Fatherhood and Motherhood, so BUKOIO, the sacred name for

Luango, represents, as an effect, offspring (or as a cause, birth-

giving power).

There is a legend which throws some light on the thoughts

of the Bavili regarding their origin. It runs thus :

• Bukoio Buntangua

!

The birth-giving power of the sun (Luango).

Lukatu Baka ’Ngila Madonga
Una ’n Nuka ’ncia Ciali,

translated to me “ though the fish-basket be empty there still

remains the smell of the fish,” which I think means to say

that although Luango may not be the really great kingdom,

yet, as the descendant of Kongo, it at least has some of the

renown attached to that great father kingdom. In other

words, if Maluango (great Mfumu in his own kingdom) is

not the Mfumu, still, in relation to Kongo, he is Manifumu.
This connecting of the seed of the great Kongo with the

sun,^ taken in connection with the name Ngoio (Ngo Nde
the moon) is very suggestive, for it leaves us to suppose that

the Father Kongo must be on a line with some higher power,

the moon being an intermediate effect, while the sun (the off-

spring and the propagator) becomes the intermediate cause,

just as the offspring Luango is—that is, the father, through

the mother, has a son who in his turn shall propagate his

image. I know of no Nganga Bukoio in Luango and very

few people seem to know that BUKOlO Bu Ntangua is the

sacred name of the country. But Mambuku is the very

powerful chief of the province of BUKU.
The people are now seldom, if ever, called to meet the king

in his XlBiLA and so valuable traditions are being lost, and
it has become very difficult to piece together even the

headings of these lessons, and of course, quite impossible to

give them in his words.

I will now give you the names of the provinces and rivers.

^ See p. 104.
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And here let me clearly state that the order in the following

formula of twenty-four Bakici bad was obtained by the help

of two or three intelligent non-Christian natives in an

attempt to complete the philosophy of the Bavili. I therefore,

first give a list of the titles and lands, and secondly in table

form the order as established by myself and the natives. The
contents of the sacred groves are the same as those given in

chapter IX. In discussions it always appeared to me that

these natives instinctively connected the animals, trees, and

omens with the foregoing groves discussed in the last chapter,

but they could give me no intelligent reason for so doing, save

that they were all Bakici Baci.

Samanu is the most southerly province of Luango on the

sea coast, just on the northern bank of the Luango LuiCi or

Chi Luango river which divides it from the mother province

Kakongo. The natives say that Samanu means the waters

of purity.
*

XlBANGA is the most northerly province divided into two

parts by the waters of the KwiLU river—the part to the north

being the home of XiKAMACi, where they say a pretender

to the throne of Maluango is never wanting.

The meaning of XlBANGA is of the quality of seed.

Luanjili is the province joining the two above provinces

together with the exception of the sea frontage of Buali, a

strip of land containing the road from Buali to the beach. It :

is in this province that the kings of Luango are buried.

Luanjili means of fused rocks.

XiKAMBA is the centre inland province facing the Mayombe
on the east, and its meaning is of the quality of informing or

calling. It joins Nkondi to Mbuku.
Nkondi is the province on the South-east of Buali where

the sisters of Maluango reside and have children from among
whom the king’s successor is chosen. The word means a

hunter and this connects the province with fruitfulness (see

p. 103).

Mbuku is the province to the East of BUALI and north-,

east of XiKAMBA, where Mambuku resides and guards the

Eastern gate of the kingdom—the province where the sun

rises, Mbuku means explosion.
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These six provinces surround BUALI, the centre province in

the middle of which Maluango has his XiBiLA or sacred

grove. The meaning of BUALI is the deep of breathing

life.

The sea is called Mbu, the deep, an enclosed space. It

is at the mouth of the river, where whirlpools are created by

the meeting of the fresh and the sea waters that the deeps of

maternity exist, which they call Mbungu Ntwali.
The Kuilu, is the principal river of the kingdom of Luango,

the word means to and from the sky. Into this river the

tributaries LUICI, Lukulu, and the Luali run.

Nyanga is the name of the lake and means the repetition

of the four, and it is here that the Nyari, the name by which

the Kuilu is known in its upper reaches, has its source.^

The Sacred Rivers and Provinces and Contents of Sacred
* Grove.

Bukoio

Rivers.

(Contents of the grove.)

Lands.

I. Kuilu. Maci (rain water).

Mbu (salt water).

Samanu.

2. Luici. XivuNGA (seed).

Mti (tree).

XlBANGA.

3- Lukulu. Nzo (house).

XiNKONKOLO (oyster shell).

Luanjili.

4- Luali. XiNiOKA (snake).

Xama (snake).

XlKAMBA.

5- Nyanga. Mbizi or Nfu (fish).

Susu (fowl).

Nkondi.

6. Nyari. VUMUNA (animal).

XiBULU (beast).

Mbuku.

Buali.

In the above order it will be seen by the meaning of the

words that the order of the six categories is maintained.

^ The meanings of these words are : Kuilu, to or from heaven ; Luici,

primeval essence ; Lukulu, of the spirit, of the departed, or of the ray of light

;

Luali, of the breathing life, Ny.anga, continuance of being ; Nyari, of the road of

being.
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The following lesson, if not exactly what Maluango used to

say to his people, at any rate is a close reproduction of it.

I have talked over these questions with him many times,

although I never heard him address his people in a sacred

grove. In the reading of these symbols it will be noted that

my friends have as it were doubled the formula in the middle

and taken the first and sixth families together, and worked
down and up towards the line dividing the third and fourth.

Maluango is supposed to be speaking.

Nyari.

Kuilu.

Vumuna.
Xibulu.

Xibila.

Xibila.

Mbuku.

Samanu.

Nyanga.

Luici.

Mfu.

Susu.

Kondi.

Xivunga

Mti.

Nyari—Kuilu.

The way of Being, to and from sky.

The Source and the mouth of the river must not

be separated in your minds.

God is the Source of all things the
J

Great ruler (Nyari) in heaven as I am the ruler!

on earth

—

From heaven to heaven do we come and go— |

We suckle our young like cattle
jj

And know our wives like the beasts of the field.
’

But as we come together let us remember that(

we
J

Are also one with God so that our

living offspring born through the birth-pro-

ducing powers given to us by the Sun may also

inherit and absorb the bright and

pure waters of morality.

Nyanga—Luici—Life

The waters of life that have risen from their

source are accumulated in the lake and as they

flow onward

are mingled with those of the river of primeval

matter.

It is true that in our lower nature we are as the

fish of the sea and the

birds in the air who bring forth abundantly,

but let us remember our higher

nature and seek to live.

rather as the tree and herbs that have seed in

themselves and also bear fruit
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i

}

Xi Banga. and seed. For on the wrong side of the river

Kuilu lives the usurper who would lead us to

wrong thoughts and actions and the consequent

punishment.

Lukulu and Luali.

Two other great rivers flow into our river of

Being, that of spirit and nature. And thus by
Lukulu. spiritual law through the spirit of our ancestors

we are connected with and of God, by natural

Luali. law we are connected with and of the Sun. In

us are two great lights, the light uncreated and

the created light.

Nioka. In our lower nature the snakes that crawl

Xama. and feel and give birth to

Xikamba. offspring are at one with us, but rather should

we be called to look to what

Nkongolo. the colours of the rainbows symbolise to us

than to their snake-like nature, and to,

I

Nzo. the house of love that contains all the mysteries

j

of generation, so that our offspring may be in

i

death in

1

^ Luanjili. union with Nzambi even as parts of rocks are

fused in one by heat.

Such are the lessons I would have you learn from my title

Fumu, under which I am the way or will and power that has
been sent by my father to rule all living things in the sea and
rivers and on the land in this kingdom of Luango

;
Lamba

Dende (to cook kernels) walk cautiously if you wish to attain

the great end in life, and do no wrong so that your conscience

will not force you to come to me crying Dianu (kill me, put

me out of the country).
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CHAPTER XIII

SACRED TREES

Nkasa trees.—Sacred trees and the Bakici Bad.—Muema and other trees.

Secret Societies.—The Formula.—Maluango’s Lesson.

Sacred Trees and Herbs.

era

xii

051

pan

I HAVE gathered sufficient evidence to convince myself that

each grove has a tree sacred to it, but all these trees are not

Nkici-CI. For instance I am told that the silk cotton

Nfuma tree is Nkici to the grove XivUMA, but the Nfuma
tree is not Nkici-CI. Then some trees appear to be sacred

to more than one grove, as for instance the Nkumbi tree,

apparently sacred to Mpungu and also to Nyimina, and

the Numbu tree sacred to Nyambi, Bukulu and others.

My informants however differ so on this subject that in the

following study I shall leave out all mention of the groves,

and simply give the list of the twenty-four trees and herbs

that are Bakici-Baci, without bringing them in each instance

into connection with the philosophy.

You must not conclude that in giving you this list of the

sacred trees and herbs of the Bavili, I have exhausted their

stock of medicine trees and shrubs. There are many other

well-known plants and trees that have to do with medicine

and Ndongoism (fetish), but they are not Bakici-Baci, or as

we should say, sacred powers. MiSENGO, Makakata, Xumu,
Mvutu, Lusingo, all enter generally into fetish as medicines.

Then there is the great tree Nkasa, the powdered bark °f|r
which is given to people accused of witchcraft and the

k

||«N
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Mbundu Citu. We are naturally left in wonder that two

such members of the vegetable kingdom are not sacred, the

Bavili however say they are not, and we must be guided by

them in this matter whatever the result may be.

There are no Nkasa trees near to Luango
;
that is to say,

j

we must go for a walk of some twelve miles to find one. On

j

one occasion we left Luango early in the morning, determined

to photograph a few Nkasa and other “ sacred ” trees, as we
thought them at the time.

We arrived at Ximoko, or Buku li Buali, the town of

Mambuku Prati, the nephew of Maniluemba the Malu-

ango-elect. Maluango had now left the town in which we
first met him and come to Buali, his capital : and meanwhile

on the road we heard that we should not find Mambuku
lat home. “ He had gone to see Maluango,” was the only

answer to our question. “ What has he gone there for ?
”

No answer. Thus when we arrived, the front door of the

little palace ” Mambuku had been good enough to build as

a chamber for his guests was locked. We walked in there-

fore through the opening at the back. Then we plied

Mambuku’s mother with various questions (his wives were

within the enclosure called Lumbu, already described).

It then appeared that the mother was suffering from an

2vil spirit that had already troubled her in one of her legs,

ind had now commenced to swell her fingers up. She showed
IS the hand to prove that there was no humbug about the

Dalaver. Moreover, that same morning very early Makawso
lad got up and gone outside his shimbec in one direction,

vhile his wife went into the grass in the other direction.

Vlakawso was then, he said, suddenly attracted by the terrible

:ries of his wife. He rushed to her assistance, and the

eopard that had already seized her by the throat ran away.
The )oor woman was in a fearful state, but they hoped to

lave her life. Mambuku, as the father of his people, had
fone to consult the great priest Nganga Nvumba, or

ilaluango.

After breakfast, I said I would start to find the Nkasa-
ree which a small boy said he thought he knew of. As we
>assed through another town the boy said we had better ask
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the women to guide us, for they generally knew where these «

trees were owing to the clearings made for them by their M

husbands for their plantations. So I asked them, and they

laughed and giggled, the silly things, and said they would

follow us, as they were going into the woods to gather the

leaves of the fubu, it being nearly the time for mat-making
Down we dived into a wooded valley, and when we had

reached the bottom we stopped to talk to some natives whc
were busy collecting palm-wine. Did they know of the where-

abouts of an Nkasa-tree ?

“ Yes.”

“ Would the spokesman guide us to it ?
”

He was busy, but the direction in which we were going

would not take us to one. I called upon the small boy for ar

explanation. The boy and the native discussed the question

and the men and the women laughed. The women then wen
on their way jabbering.

The tree the boy wished to show me was not an Nkasa
tree. I then asked the speaker to neglect his business for ;

consideration, and lead us to the tree he knew of. H(

growled, but at last was persuaded to accompany us, an(

we went back by the road we had come. Our guide was ii !r.

a hurry and ran
;
we ran after him. Then he dived into th'i \

wood and we followed him. Then he said he would have b

find the tree, and he left us, and, alas ! we saw him no more. ;

Then we followed a path which led us out of that wood, an« ::

when we once more got into the open we saw one of our part

(who they said was a fool) reclining upon the grass resting i:

He said he knew where an Nkasa-tree existed. “Why, ^ei tr.

had he not taken us to it straight away? Was it far?”
“ No.”
“ Then let us be off.” i

Finally, about an hour’s walk brought us to a clearing in th

wood, where women were about to plant Indian corn an

mandioca. By straining our necks and standing on the hal £

dried trunk of one of the felled trees which lay around us \\

caught sight of a few of the top branches of the Nkasa-tre ..

which we photographed. Then entering the dark wood v

examined the trunk. The tree measured some twelve feet
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5 circumference, and there appeared upon its trunk a great

r oblong patch devoid of bark. I wanted to take a sample of

('the bark, but I broke the blade of my knife in trying to cut

dsome of it off
;

it was far harder than I had imagined. Tired

eand weary, but satisfied that I had added one more sacred

;.:ree to my collection, I arrived at Mambuku’s town too late to

d;ven think of returning to Luango that night.

0 Mambuku having returned and informed himself of the

:object of our visit turned to the fool, and, patting him on

he head, said, “ So you knew where the Nkasa-tree was ?
”

ind the fool said, “ Yes, he knew where all the medicine-trees

vere.”

ig In conversation with some of my followers I had already

inliscovered that the nkasa-tree was not a sacred tree
;

it was
w\ot Nkicici,hnt like all other trees that grow unplanted in

nthe “ sacred ground,” if it happened to find its home there,

1 that sense it might be said to be Nkici.

a ' I did not trust my friends, so I now asked Mambuku, who
applied, “No, it is not Nkicici,” but merely a tree which sup-

lellied them with the poisonous bark in Nkasa palaver,

ncl Muema is the mangrove tree. As you know, the heavy

iirunk of this tree rests on a trellis-like mass of roots that

hippear to do all they can to keep its body from being in any
ray brought into contact with the filthy swampy matter at

e, s base. The seeds of this tree also germinate in the air,

ndd it is only when the plant is of a certain age that it drops

rtjom its parent stem into the soft mud below. The word
[ig.ight be translated as the essence or kernel in being. The
eiiirb Ema or Oma meaning to become dry, while Ena or

NA means he, who. Connected with the protecting Nkicici

UNGULULUBU and ideas of wind, we can understand that

is tree gives the Bavili a very spiritual symbol,

th

mi

alpE Twenty-four Bakici-Baci Within the Formula.

XlLiKA. This is a large tree having a small fruit which
«jtien it falls to the ground and dries separates into two parts

nis seed enters into the medicine Mbumba.
K
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Nkandika is also a great tree that bears a large fruit

containing twenty-four seeds which enter into many
medicines. The word has the meaning “ to enclose.” A man
closes his house and places a few leaves of manioc, banana, or

palm tree, about the latch and that means that no woman
may enter therein. This custom is called Lu Kandu Ba
Kandikila.

Bi SULA Bi Nkandi. The husks and shells of the palm
fruit used in the smoking of dead bodies.

Biumu. a string plant giving a bitter tasting fruit from

which an ointment is made for drying up wounds.

Nkala is a bushy tree something like a willow that is

planted over graves and from the wood of which the posts of

the entrance gate to the towns called Mabili are made.

Misakasaka is a string plant which they wind round the

Nkala posts of Mabili. Saka is to chase, while

Sakasaka “ a little chasing,” gives us the idea of the quick

little waves of the sea following one after the other.

Mikwici is a cane-like plant, planted close to the Nkala
poles.

Macisa is also a cane-like plant growing at the foot of the

Nkala poles.

Xilawlo is the wild “ Coeur de boeuf,” known as the Lawlo
Ntandu or the wayside “pawpaw.” Its fruit is of a yellow

colour and it is eaten by weary travellers on the march. It is

one of those shrubs whose growth does not appear to be

affected by the yearly prairie fires. It is burnt and scorched

each year, but its blackened branches sprout and bear their

yearly crop as if the fire had merely purged them of their

dead matter and given them new life.

Xifilo is a bushy tree whose fruit is of a ruddy colour,

and the leaves of which, together with those of the XlLAWLO
enter into the medicines connected with Mbumba.
Mavuka is a string plant used in binding the tooth of the

Hippo (VUBU or Nguvu). This plant and the tooth is called

Mbumba Xidongo and it is brought out by the prince on

(Sundays) the fourth day SONA. Having chewed some KoLA
nut, he spits the mass upon the part of the tooth that is
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bound by the Mavuka to give him the power to overcome

the wiles of the witches who would prevent his propagating

his image.

Matondi is the truffle found in the ground in the woods

and eaten by the natives.

Muamba is a large tree producing a soft yellow wood of

which the natives make figures (ZiNKAWCi). It is the word

used for the juice or broth made from the fruit of the

palm tree.

Nkana is a lofty tree from the bark of which bracelets and

anklets are made. Its small fruit enters into the Mbumba
medicines and Mbumba is the smell of the earth. The wood
of this tree must not be burnt in any town where the

Mbumba medicine exists.

Mbubu is the tree representing respectful fear (VUMi).

Buba (the spider) also means an assembly of many things

wrapped up as in a parcel. The spider is said to have made
a ladder up to heaven to fetch down fire.^

Ntete is a very high tree and serves as a mark or sign that

the land on which it stands is near the headquarters of the

King. This tree is now a very rare one, in Luango I only

know of one and that is situated just on the BuALi side of

the river Lubendo which divides that province from

Luanjili. The wood is used to make the handles of axes^

hoes, etc. The meaning of the wosd is “ First, principal.”

Nkaki Ntete chief and first wife.

Nlomba is a fine tree sacred to Kungu, but found in other

woods under which the dead who die with their eyes open are

placed. It is said that such dead want some question deciding

or at least debating before they will submit to burial.

Mbota is the lonchocarpus (Bentley) producing a very hard
yellow wood. The ideas connected with the tree are those of

endurance, production, excellence.

Nkumbi is the large tree already mentioned as being at

the Eastern entrance to Maluango’s XiBiLA or sacred ground.
It is here that the king elect, encouraged by Nganga Mbumba,

* Folklore of the Fwl, p. 74.

K 2
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must fight all pretenders who present themselves to dispute

his right to the throne.

Sexi (PI. XI) is the old market tree situated on the Nzila
Nzambi or high road leading from Maluango’s XlBiLA to the

sea. Here the body of the defunct Maluango is placed just

previous to being carried away for burial.

Numbu is a very great, soft wood tree, and the one situated

in the KONGOZOVO of XlENji marks the place where the

people of Mamboma meet those of Maluango bearing the

dead body, and, chasing them away with oyster and cockle

shells, take charge of the body and carry it off to burial. It is

sacred to BUKULU and Nyambi and other groves.^

Mba, the palm tree. Maluango, the head of his race in the

full vigour of manhood, when judging his people always wears

a sash of palm leaves across his shoulders. This is called

Ndembe-Dembe. This word will carry your thoughts to the

word Ndembo or the secret society, the rites of which are

graphically described to us in Mr. Bentley’s dictionary,

page 506, but the only secret society I know of among the

Bavili is that of the Badungo, who are the king’s policemen,

and were chiefly used by him as detectives to deter his people

from committing acts of immorality likely to cause the wrath

of Zambi or the power Bunzi. The Mayombe I am told use

the word Ndungo and Nkimba for one and the same person.

I am inclined to believe with Consul Roger Casement that

the Nkimba, as a secret society, and as known south of the

Congo, is a degenerate conglomeration of native and Jesuitical

formation. The Badungu wear a wooden mask and are

dressed in feathers or dried banana leaves, carrying the snout

of the saw fish in their hands as a sign of office. (See illus-

tration in Sevefi Years Among the Fjort, pages 13 and 49.)

Naturally as the people degenerated these policemen abused

their powers and became a nuisance to the people who, in

time, as the power of the king waned, suppressed them.

1 I notice that in Mr. Bentley’s dictionary of the Kongo language the word

Numbu is translated aromatic plant (generic) incense. The word the Bavili use

for these plants is Bifundi, but I cannot find, any trace of their being used as

incense.
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Some of you may have noticed Kongo pipes ornamented

with the picture of a palm tree, among the branches of which

quite near to the fruit the snake Nlimba is coiled. At the

foot of this palm tree a few straight lines figure a well. This

;
picture is called Nioka Mu Ilu, Mpiwila Maci, Boma
(Kunua Maci understood), that is (the man seeing), a snake

on high being thirsty, fears (to drink the waters of the

well).^

j

Lembe is the copper bracelet worn by princes who are

I
married according to the rites of Lembe. Now those women

i

wearing the Lembe bracelet may eat all kinds of palm

fruit (NDENDE = a palm nut), but those wearing the Ngofo
I bracelet may not eat the all yellow nuts of the Ba Li

Ntundaba a certain kind of palm tree.

The fence or Lumbu, wherein the wives after the rites of

Ngofo and Lembe live, should be made of the fronds of the

palm tree, but if made of papyrus must have a branch of the

palm tree showing here and there.

No ordinary woman while still capable of bearing children

may eat of the yellow nuts called Matundaba, or the nut

having a small kernel of the palm tree called SOMBO, but boys

and men may eat all these nuts.

Nsanda is the Ficus religiosa or wild fig tree which spreads

its branches over the market. It is a sacred tree in Luango
but more common as a market tree in Kakongo.
Nkondo (PI. VI I^) is the Baobab tree. Its leaves mixed with

palm oil are still eaten in the Kongo much as the leaves of the

manioc are. Water poured on to the contents of its enormous
pods makes a refreshing drink for a fever patient. Some of

their dead are (everlastingly so they say) preserved within their

hollow trunks. Cut it down and its fallen trunk throws roots

down into the earth and shoots branches into the air with a

persistent determination not to die.

The Nfuma tree is not sacred, but it is a sign which says

from this place you come.”

^ I think there is such a pipe in the Exeter Museum.
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Sacred Trees.

Muema.

Nkumbi. XlLIKA.
Nkadika.

MuAM BA.

Sexi. Biumu.
Bisula Bi Nkandi.

Nkana.

Numbu. Nkala.
Misakasaka.

Mbubu.

Mba. Mkwici.
Macisa.

Ntete.

Nsanda. XlLOLO.
XlFILO.

Nlo.mba.

Nkondo. Mavuka.
Matondi.

Mbota.

Nfuma.

In this case it will be hard for the Europeans to connect the

six groups with the six categories because it is a case of com-
paring spirit to matter, which, of course, can only be done by
analogy. It can most easily be done by first taking, as before,

Maluango’s lesson, and then tracing in it the ideas connected

with the categories.

We have already seen what Maluango said with regard to

the lands and rivers. I now give his lessons drawn from

the sacred trees.

Nkondo. The sisters of Maluango are allowed to

choose a man each from any part of the

country as their husbands. The man
thus chosen becomes virtually the slave

of his royal wife, and must have no other

wife or concubine. When Maluango is

finally crowned king he also must marry

a princess of Ngoio and put away his

wives or concubines that he may have

lived With while he reigned as Nganga
Nvumba.
The princesses must live in Kondi and

here on the death of a Maluango, Mam-
boma and the other princes must repair

to choose a successor.
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Matondi.

Mavuka,
Mbota.

Nkumbi.

XlLIKA.

Nkandika.

Muamba.

Nsanda.

XlLAWLO.

XlFILO.

Nlomba.

Sexi

Biumu.
Bisulabinkandi/

Nkana.

Mba.

Mikwici.

Malisa.

Ntete.
Misakasaka.

Not only must the ruler-elect be beloved

by the people, but he must be a perfect

man capable

of procreating, or, as we should say,

excellent, enduring and good man. That

is in every way a noble man.

He is led to the Nkumbi tree to meet

the people and is encouraged by Mam-
boma to fight any one who has any pre-

tension to the crown. Strong in the

knowledge of the purity

of his birth and that which has fallen

on him, and is within him from above, he

looks upon himself as

the essence of all virtue.

In this physical nature he is surrounded

by his courtiers as the market tree is by
the people beneath its shade.

The fires and trials of life have but

given him new life and a conscious-

ness of Self, and he feels that

his intuition will guide him so that

all his discussions will be remembered
by the people.

Unconscious of wrong-doing he fears not

death, and the knowledge that it is his

duty to bury his uncle

whose body is now being dried by the

fire and smoke from husks and shells of

the palm kernels makes
him all the more resolved to fight through

his present troubles.

And now that he has succeeded his uncle

the Ntawtela and is married to the welfare

of his people

the time has come when he must
fulfil his promises and become
in reality the head of his State

And that he may follow in the footsteps of
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Nkala.

Mbubu

Numbu. Ntawtela and become absorbed in the

deep of the Spirit, he must

remember his enduring and priestly

powers, and live to the end,

in the respectful fear of God as Overseer

and Chief from whom all come.

Such is the pure and kingly life
;
born of a royal mother,

the only wife of one chosen husband
;
himself the husband of

one royal wife.

In order to trace the connection of the trees and the

categories the reader must refer to the table of associated

ideas given on p. 109.



CHAPTER XIV

THE OMENS

Bunzi.—The Nerves.—Omens: the dog, the frog, birds, snakes, colours.

—

Double meaning of words.—The formula.

Omens, etc.

I
It is said that BUNZi the South wind brought NSACI and

XlMBUKA with him. While both these are the names of

Bakici Bankondi, or “ household gods,” they are also the

words used for thunder and lightning. NSACi (or NZACI),

Antonio Lavadeiro told me some years ago, on one occasion

sent his 24 dogs and they killed one of his companions

I
and burnt a palm tree {Folklore of the Fjort, page 72.)

At the time I wondered why there should have been 24

dogs, but now I feel assured that these dogs simply repre-

sented the 24 parts or pairs of intermediate nerves, which

the natives attribute to the trunk of his body.

There is no longer any doubt in my mind that this con-

stantly recurring 6 by 4 is part of the system of native

philosophy.

Thus they believe there are three pairs of nerves and a

fourth as the cause, six sets of four pairs as that which goes

between, and one and three pairs as the effect. Which count-

ing the joining fourth of the causative set and the joining one

of the effective set as one pair would make up the 31 pairs of

nerves in the human body, according to the native.

Putting all this on one side for the moment let me tell you

what I know of their omens, which are so nearly connected

with their nervous system.
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Thunder and lightning out of season portend the death of

a prince and as such are a bad sign
;
in season they are very

welcome.

Mbwa or Mbulu is the dog. The Mbulu must not cross

one’s path at the commencement of a journey
;

if it does it

must be taken as a sign of misfortune and the traveller must
put off his departure for a day or two. The meaning of the

word Bulu is a valley, an animal, a being gifted with sensi-

bility, a person without spirit or reason. BWA is now used

rather as an appellation for the tame dog which their stories

tell us was first sent to town to procure food for some of his

friends, but enjoying the warmth of the fire there, determined

to remain as the companion of man.

A man met a beautiful dog on one occasion and was so

pleased with its appearance that he determined to take it

home with him. As it was raining heavily he took it with

him inside his shimbec and lighting a fire proceeded to dry

and warm his pet. Suddenly there was an explosion and

neither man, dog, nor shimbec were ever seen again. This

dog was Nsaci, so Antonio told me.

Bakici-Baci.

XuuLA, the croaking frog, has two voices. When you hear

it croaking in a stuttering guttural way you may expect evil

When on the contrary it utters a soft purring kind of croak

all is well. The word Ula is connected with the smashing

and crushing that goes on, on earth and in rivers during a

storm when trees are falling and waters rushing madly to-

wards the sea.

Mbixi is the little bird that sings Lu ElO-ELO-ELO.

And if you are going out fishing in the sea and you hear

this pleasant sound you are sure to have good luck.

SUSU, the fowl. It is a bad sign to hear a cock crow after

6 p.m. and before 3 a.m.

XlXEXI, a very small bird. When this bird sings XlXEXi
and you hear it on your way to fish, it is a good sign ensuring

luck, but if it sings Tietie turn back, as you will catch

nothing.
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KULU = the horned owl. When at night this bird comes

near to you and you hear it hooting it is a sign of death that

is about to overtake you or one near to you.

Nxeci is a fairly large black bird, whose wings are tipped

with white. Its song Ke-E-E portends “ witch palaver.”

Kna Kna, a slender black bird with a long tail, that

is continually crying out Kna Kna. When the Bavili

hear this bird they conclude that there is something wrong
with Mabili, not the power but the Nkicinkondi or

entrance gate to their village, or there is some sickness hang-

ing about some one dear to them. This bird came from the

East with Mabili.

Mvia is a brown bird that cries out ViA, reminding the

native of witch burning palaver. It is a bad sign. Via= to

burn.

Numvu is a large dark-brown bird, the fish eagle, that lives

near to rivers. When it is all one colour it is a bad sign, but

when you meet one with its wings tipped with white it is a

good sign.

XlFUTU Nkubu = the screech owl. Like the KuLU, to

hear it hoot is a sign of death.

Mbenda = the field rat. If this rat runs across your
path from left to right it is a good sign

;
not so good

when it crosses from right to left. Should it run towards
you it is a bad sign, but if it runs along in front of you
in the way you are going, “ Oh ! that is very good.”

Mpawlo Pawlo = the common owl. When you hear
the hooting of this owl you may feel happy, for it means
“ Be at rest, all is well !

”

The Snakes and Colours of the Rainbow or the
Nerves in Connection with the Senses and
Perceptions.

Mpili, the spitting adder, strikes terror into the noisy and
is evidently connected with the sense of hearing.

Nduma is a black coloured snake (Python.!*), from about
6 to 8 feet in length, that is said to lift itself on its tail

and strike a person dead with its head if he attempts to
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pass it. Men wearing the iron bracelet of Ngofo must

ask themselves the following questions on meeting with

it

Have we eaten the flesh of any animal that we have killed

on the same day
Have we pointed our knives at any one ?

Did we know our wives on the day of rest, Nsona ?

Have we looked upon women during their periods ?

Have we eaten those long chili peppers instead of confining

ourselves to the smaller kinds ?

This snake causes man to reflect and reason.

Mbumba is a great snake found in wells
;

it loves moisture,

and is allied to the BoMA. Women are more especially

afraid of Mbumba, and after drawing the fish and water

out of a well, they will run away and leave their fish if

they discover that Mbumba has been hidden in it after all.

The word means moisture, secret, “ to draw up the earth

round the roots of a plant ” when the smell of the earth is

said to impart some secret to women. Nearly connected

with Mbumba is the plain copper bracelet of the Nganga
Mbumba, and the Nlunga Songo. This connects Mbumba
with marriage and smell.

Maci Ma Xilembe = green. The water in which the

King has washed his hands is called Maci Maxilembo
or Dembo. An ordinary man is said to wash his hands

(SUKULA Mioko), but a prince (SUKULA Ndembo) his

fingers. Maci Ma Xilembe is the water expressed from

the five-fingered leaves of the MANIOC.^ Lemba means

to touch mentally.

* The early Portuguese residents affirm that when they arrived in Africa the

natives fed on bananas, sesame, and liico (by which perhaps they meant what we
call Baku mushrooms), all which, they say, were indigenous. After a severe

famine had ravaged the land, they say that they introduced the mandioca, Indian

corn, and sweet potatoes. This is possibly true. From the fact that the

mandioca, under the name of Mpanzi is sacred to the South wind, Bunzi, and

that in the name for the colour green we find a reference to the same plant, we
might, however, with reason doubt their having introduced it in the country north

of the Kongo. But the leaves of the mandioca are very like to those of the

Nkondo, or Baobab tree ; and we know that the natives do with the leaves of this
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Nlawlo = yellow. Lawloka is to over-look
;
hence to

pardon. It is the word used after a person has undergone

the “ hot knife
”

test and escaped unharmed signifying that he

is innocent, so that the yellow colour is connected with this

kind of examination.

Muamba = orange. It is the juice or essence of the palm

nut. As an exclamation it is used to mean that what has

been said, done, or seen, is very good
;

it therefore expresses

appreciation.

Mpilu = purple. This word could be written VlLUorBiDU
and that means the soot smeared upon the faces of people

who mourn their dead. Hence VILUKA or MPILUKA is to

change the face of a thing. This change of face expresses

grief.

Bundi = Indigo blue. The natives now tie a piece of blue

baft, in which a bit of skin is fastened, around their heads as

a sign of mourning. This band (tanta) used to be made of

folded grass cloth dyed nearly black.

Mbamba is the green snake measuring from four to eight

feet in length. The three snakes Mbumba, Nduma, and

Mpili are classified by the natives under the name Bobo (the

bearing ones) the three that we are now discussing, t.e.

Mbamba, Nsanda, and Nlimba as Sasa (the procreating

ones).

Mbamba is harmful but not a deadly snake. Zimbamba
are the strips of the Mbamba palm used as string. The sense

of touch is figured by this snake. SiMBA is to handle.

Nsanda is a light yellow snake about eight feet long, which

will only bite those “whose day has come.” It lives in the

grass. It is one of the snakes said to guard Lungululubu.
The sense of sight. The word Sanda means to search and
see which you prefer.

Nlimba, about eight feet in length, is the orange-coloured

snake that guards the palm nuts of certain trees so that those

who are forbidden to eat them may not obtain them. In this

tree just what they do with those of the tnandioca, t.e., boil and pound them in

water to prepare them as food, and maci maxilembe may as a colour be said to be

the proper name for the waters of both and may originally have been applied to

the Baobab water only ;
“ lembe ”

is not a name for mandioca.
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way it is connected with the sense of taste. It is the diminu-

tive of the Ndamba or Xama.
Xama = snake, written also Ndama, Nciama, Tiama.

It is said to be red in colour but it is seldom seen (save as a

part of a rainbow). It is they say of enormous proportions

and lives in the woods. If anyone kills it the rains will not

fall. Pieces of it are occasionally found (probably talc) and
highly prized.

There are two great Xama, Xama Ngonzola and Xama
Luayi.

It is said that the snake Nlimba grows into the snake

Ndundo which in its turn becomes Xama Luayi, the

beneficent rainbow that drives away the evil Xama Ngon-
ZOLA. On the other hand, Nsanda grows into the snake

Nkula Ntieti which becomes Xama Ngonzola. That
is, choice or the desire to choose that which is not his in

the market-place leads one to the chasing of the wrong
voice which carries one to destruction.

Another example of this double meaning given to words or

sentences by the native is found in the following saying given

to me by my old head man (now dead) Francisco. He said

that when the floods caused by Xama Ngonzola were

wrecking their villages and plantations, the princes of the

Bavili raised their hands to their breasts and then lifting

them up on high let them drop again to their sides (the sign

of the rainbow) saying Etu (our) Se (father) Le (that is) I

(and) Li (who is) A (of) Mbuku (the exploder) Zambi (God)

Ul (Ko understood), may he not hear. Francisco put in

quite a lot of aspirates in this sentence, which would go to

show that the saying came from the people to the East of

Luango who still make use of them, the Bavili using V in

their place. I have omitted these to make the sentence more

easily comprehended. Now the saying used by the people

generally in Luango is Etuci (clouds for MatUTI) Le (that

are) I (and) Liambuko (never mind) Zambi (God) Ui Ko
(may he not hear).

The valley or deep, out of which Xama Ngonzolo is said

to rise, is called Bulu Le Mboma, the valley of fear.

MBENGA = red (Menga = blood).
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It is not very hard for a native to connect the senses with

the six categories.

Hearing is the opposite to exclaiming, which they connect

with air and the heavens and so with water.

Reason they connect with ideas of foundation, ground,

solidity just as we do.

Smell they connect with marriage, and hence with desire

and heat.

Touch implies motion for them.

Sight they connect through coveteousness, with abun-

dance and wealth or plenty.

Taste they connect with eating, and through eating with

life.

The order is the natural one taken from the colours of the

Colours of rainbow.

Omens.

Rainbow snakes.

Mpilu. XUULA.
Mbixi.

Mpili.

Bundi. Susu.
XlXEXI.

Nduma.

XlDUTA. Kulu.
Nxeci.

Mbumba.

Maci Maxilembe. Knakna.
Mvia.

Mbamba.

Nlawlo. Nu.mvu.
XlFUTU NKUBU.

Nsanda.

Muamba. Nbenda.
Mpaulo PaOlo.

Nlimba.



CHAPTER XV

SACRED ANIMALS.

The Leopard.—Witchcraft,—Story of Ngo as an Old Woman.

—

Xina.—Classes of

Bina.—Tabu Animals.—The Formula.—Bavili Laws and Lessons.

XiNA.

The King as Ntinu Lukene or the one who advises

his people to fly from the custom of the Leopard.

Ngo the leopard is the XiNA of the people of Kongo
(including the provinces south of the Kongo, as well as

Kakongo and LuANGO) and as such it is Nkicici It is the

only animal having the title of Fumu. All palavers are

commenced with the words Ngongongo Ngete Nzambi.

Ngo is the name by which a woman who is capable of bear-

ing royal children is known
;
the wife of the first KONGO.

The leopard’s skin is used as a charm against smallpox, and

the Mankaka’s (captain executioner) hat of office is also

made of it.

In Jan. 1902, the writer was standing near to his house

when a crowd of natives passed him carrying the body of a

dead leopard ^ to Luango for sale. The head of the beast was

covered with a cloth so that its eyes should not be seen.

And a lady called Ngo who was standing near to him began

to cry.

“ Why do you cry ” the writer asked.

“ Ah,” she answered, “ the brutes would not have treated

* In Seven Years among the Fjort I give part of the custom attending the kill-

ing of Ngo, and in notes on the Folklore of the Fjort I supplement this. Many
of the stories also throw some light on the character of this animal. The skins of

the leopard are sent to Bunzi when rain is wanted by the King for his people.

See ante, p. 45-
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my namesake in this rough way in the olden days with

impunity.”

The Bavili call the leopard XlKUMBUA, which might be

translated as the calumniator, but the Bateke still call it

Kene, which might be translated, the one opposed to nobility.

As this animal is looked upon as the mother of all animals,

we cannot be wrong in saying that she is descended from

Zambi through Xikamaci and her offspring XiKANGA and

I

Nxiluka, who are said to be the parents of an animal and a

j' wooden figure.

'! That the leopard is connected with witchcraft is certain,

!
even if the words “Ndongo” and Ndoxi did not so clearly

point to the fact, for we were warned by Mambuku ^ at

I

* While at my frugal meal, Mambuku, who had been squatting on the ground

I

near to me, got up and left me. I lit a cigarette and walked up and down in the

‘ moonlight by the side of the bananas Mambuku had planted as a kind of fence

' around a cleared space, within which his dwellings and outhouses were built. At
last I retired to rest upon the bed of boards prepared for me, but just as I was
falling to sleep the midnight silence was suddenly broken by a shout. I

recognised the voice of Mambuku immediately, and thought at first that he must

have met with some accident. Another grunt-like shout, and I knew that

Mambuku was simply calling the attention of his people to something he had to

say to them. And this is what he said :

“ Ur ! ur ! ” (to wake his people up).

“ Nuvula ! ” (Listen !)

“ Ngonde moci u bakana kubella mukulu, abu mimibakana ku bella mu
luzala.” (Last month my mother had a bad leg, now she is sick in her finger.)

“ Manwela Ngoma ! Manwela Ngomo ! Anjea unkruntu u kela ku ngandu.’

(Manwela Ngoma ! you are head man of the village.) “ Mani ngombo ! Anjea

uzabici ma awso.” (Mani ngombo, the name of his suffering mother, you know
all about it). “ Bene Bawso ! Nu keba mbizi Xikumbu una untambala befi inu

manga ’ntu ntese.” (All of you 1 Beware that when the leopard comes you
don’t receive him, as we shall divine who he may be.) “ Beno ! Mundela naka
kunxitula lau ! ” (All of you ! The white man is sleeping in town, and if I make
a noise he will think me a fool.

)

I There was a pause and a great silence ; then Manwela Ngoma from his

corner of the village replied :

I

“ Minu unkruntu, anjea veka Mani Puati, anjea veka bakaci libamba liaku,

i anjea veka ubakamba, minu bawso i bakambila baci kumpe, nsamu au ba veka.”

(I am the head man, you yourself are Mani Puati, you own us all, you have called

upon me, I called upon all, they do not hear, it is their palaver.)

Then came another pause ; after which up spoke the sick mother, Mani
ngombe.
“ Bobo ntubila xibene xiaku tata, ntuba minu muntu yaka kalilanga enxenzo

mu nitu.” (The father has just now told the truth, I tell you that I keep on
suffering pain in my body.

)

I,
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XlMOKO that someone with “Ndongo” in his stomach, had

willed the leopard to come to their town, or someone in that

very town, perhaps, was ready to use the leopard as a means
of destroying his neighbour’s life. And someone also with

evil thoughts was causing the mother to keep on suffering.

The Bavili fully believe that certain Bantu a Ndongo
have this power over leopards and crocodiles, and that

|

others who have not the power themselves, knowing

their brother Ndongo, ask them a favour of the loan of

. the wer-beast. The Muntu a Ndongo, or wizard as you

I

perhaps would call him, does not in this case change him-

I self into the leopard or the crocodile, for he may be talk-

;
ing to you in one place while the beast is doing his will

j
in another. Neither need he die first, so that what some
people like to call his “ soul ” may enter and possess the

animal.
j

The man who has Ndongo in his stomach will search '

out an Nganga, or doctor, who has the medicine XlKUMBU
XlMANPANDU, and ask him to sell him some. The Nganga i

will ask him if he is really desirous to obtain it, and the ^

[ Muntu a Ndongo answers yes. The Nganga sells him

the medicine. The MUNTU A NdongO says he cannot
^

see the leopard or crocodile. Then the Nganga takes the

medicine and gives the Muntu a Ndongo some, and

rubs some into his eyes, and asks him if he can now see

the leopard. The Muntu a Ndongo answers yes, and

goes his way conscious that he owns a leopard or croco-

dile to do his will.

All leopards do not lend themselves to these horrible

practices, and such as do not are said to belong to

the Bakici Baci, or the people who are owners of sacred

ground.

Since my visit to XlMOKO I have noticed the following

sad cases of the ravages said to have been worked by the

wicked class of leopards : I

I. XlKAWMO is a man who has lived with white men all
|

his life, can read and write, and wears European clothes. »

He was with his master in Somboa, quite near to Luango, i

and it was here that the following sad event occurred. Three
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boys, one of them the son of XiKAWMO, were sleeping in

an outhouse serving as a kitchen. One night a leopard

entered this place, and passing over one of the boys, deliber-

ately attacked and killed the son of XiKAWMO, only wound-

ing the boy nearest the door in his flight.

XiKAWMO went to Maluango, and after relating the

whole affair to him said, “ How is this ? I want to know who
had this leopard ” Then they set the Ngangas to work,

and it was divined that it was a man of the village of

Ntanda Bilala who owned this particular leopard. Then
XiKAWMO said, “ Very well

;
now I want to know who ate

the flesh of this man of BiLALA,” for if one of his boy’s

family had not eaten the flesh ^ of the BiLALA man, XiKAWMO
reasoned that it was impossible that the BiLALA man should

have sent the leopard to “ chop ” his son. And here this

palaver rests for the time being.

2 . The wife of XiKAiA was in her house sleeping with

another woman when a leopard burst open the door, passed

over the other woman, and carrying Xikaia’S wife away, ate

her up, leaving only her head. XlKAlA called in the

ZiNGANGA, and they divined that Maxienzi was the owner
of that leopard. So XlKAiA went to Maxienzi’s town and
destroyed his house and plantations, and then went to

Maluango to complain about Maxienzi. Maluango
arrested Maxienzi, and advised him to take nkasa at once.

Maxienzi said, “ Let us first hold a palaver.”

In the palaver it was proved that MAXIENZI had asked
the acknowledged owner of the leopard to lend it to him.

Maxienzi protested, and declared that in this case he was
innocent. Maluango then said that no one would believe him
under the circumstances, and that the decision was in the

hands of God, not his. Let him take nkasa. MAXIENZI went
to Mambuku’S town, and demanded to be given the nkasa.

It was given to him and he vomited, thus proving that he
was innocent.

XiKAiA and his people, however, said that MAXIENZI used
his knowledge as a MUNTU A Ndongo to avoid the proper

* Eaten the flesh, i.e., done him an injury, perhaps by sending a leopard to kill

some one of his family.

L 2
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and just effects of the nkasa. XlKAlA and his other wife and
family then left their town and went to live in the Mayombe,
or bush-country.

3. A poor old man and his little grandchildren went into

the woods to cut the fronds of the bamboo palm {ntoinbe),

from the leaves of which he meant to make thatch to cover

his house. Having finished their work, they picked up their

bundles and were about to start homewards, when a leopard

sprang out of the bush upon the old man. The children

cried out, not being able to run away. The leopard left the

old man, and the party then took up their burdens and ran

away in the direction of their village. At last the old man
threw his bundle of leaves into the grass, and said he could

go no further
;
he would rest and then come home. Shortly

after he had stopped the leopard set upon him again. The
little ones saw it, shouted to it to go away, and then ran home
as fast as they could. The people of the village set out to

look for the old man, but only found his head. How this

palaver was settled I do not know.

These four cases in this district, then, have come to my
knowledge within six months, and I give you the facts as

related to me, and therefore with their native colouring and as

they are looked upon by disinterested native third parties.

Ngo as the Old Woman in a Hammock.

The story of how Xidiela exposed the witches.

(Xidiela means in XlviLl a man who humbugs people.)

Xidiela was not well treated at home, and was finally told

by his people that he was not worth anything, and had better

go away and earn his living as best he could
;
they were tired

of supporting him. This rather sobered Xidiela, and as he

was already a bearded man, he knew he would have some

difficulty in getting his living in a decent way, and he dreaded

the thought of having to turn his hands to any hard work.

He approached a rich man and offered him his services as

“ boy ” or cook.

“ You are too old,” said the rich man.
“ Never mind that, try me. I will do my best for you.”
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And so he was engaged to clean plates, cook food, and cut

wood. He continued to clean plates, and cook food, and cut

wood for a long, long time. During all this time sundry Zi

Nganga kept on telling him that he was serving a MUNTU A

NdONGO, and Xidiela at last felt that there must be some

truth in what he was told.

“ Every Nganga that comes here says the same thing.

What am I to do ? How can I get the better of him }
”

He once more cooks his master’s chop, and then goes to

him and says

;

“ Senhor !

”

“ What

”

“ I am a witch.”

“ No !
” says his master.

“ Yes, I am.”
“ Why, how do you know ?

” asks the master.

“ Yes, I am a witch, but am ashamed, and take off my
clothes only behind the shimbec.”

“ Never mind,” says the master, “ I am one too, and

perhaps after all you are one, for it is to-day that we are

going to kill the prince of the country, and it is to-day that

you tell me you are a witch. We will go together; but go to

sleep and wait until the evening.”

Xidiela sleeps, wakes early in the evening, and goes to his

master and wakes him.

“You are no witch,” says Xidiela, “or you would not sleep

like this.”

“ Nay,” says his master, “ it is not time yet
;
you may sleep

a little longer.”

Xidiela goes to sleep again. Then they wake up, and start

for the meeting-place of the witches. Xidiela goes ahead to

show that he is not afraid. They come to a place where a

great number of cloths and bracelets and leg-rings lie strewn

about.

The master tells Xidiela to take off his clothes.

“ No,” says Xidiela
;

“ when I do that people in town will

dream that I am a witch, but when they see that I am
dressed they will say, ‘ No, he cannot be a witch, because he

dressed.’
”
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“ Very well, then,” says his master, as he takes off his own
clothes

;
“ go as you are, but take care of the others.”

Then they walk and walk and walk, until they arrive at a

place where all the ZiNDOXi were in the grass.

“ Mamboma Xinkanda ” ^ says the old woman with sores,

Nfumu Ngo (in her hammock), when she sees the boy.
“ Mamboma ! Xidiela kalokaka mino mabola maka ku

sungomina.” (Mamboma ! he is not a witch
;
he comes only

to look on. As sure as I’m a nganga I divine it.)

And Mamboma replies, “ Zibika munu aku anjea natanga

mu xipoia.” (Shut your mouth. It is because you are in a

hammock that you say so.)

The old woman replies
;
“ Maxi ku natua batu ku anganga.”

(It is not because I have a hammock, but because I am a

nganga that I say this.)

Mamboma then says :
“ How could he enter here if he

were not a witch Give him a matchet,^ that he may dance.”

They give him a matchet. Xidiela takes the matchet, and

dances away and dances back again, And the young
women are very pleased, and cry out, “Tuala ntulu, return

here.”

And Xidiela goes to them and returns twice
;
but the third

time he runs away, taking the machet with him. And the old

woman with the sores cried out from her hammock to

Mamboma, “ You now see that I was right.”

They all waited, and then exclaimed, ” She is right.”

They then set upon the master and thrashed him. (They

did not kill the prince.) They then knocked their fetish,

^ I heard a little story of the Xinkanda (lemur). This little animal is looked

upon to-day as the “ Mamboma ” of the princely ’Ngo, and was elected a prince of

Luango in the following manner :

Ngondo (a long-tailed monkey) was very proud of the power his tail gave him

in his hurried movements here and there, and upon this power he laid claim to

the chief office in Luango, i.e., that of Mamboma. Now, the Xinkanda objected

to this claim on the part of the Ngondo. The Xinkanda is a close-fisted little

animal, and the Bavili say sticks hard to anything he clings to. They say it takes

hours to get anything out of its hands, once they are closed on any object. The
Xinkanda is said to have made some bitter remarks about the ngondo and his

tail, and challenged him to call a meeting of all the animals to get at the general

opinion of their world upon their merits. At this meeting the slow-moving but

sure Xinkanda was unanimously elected Mamboma.
2 A kind of cutlass.
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crying out to Xidiela’s master, “ You brought the boy here

If you come back here you will die.”

And Xidiela gathered up all the clothes and bracelets and

leg-rings, and took them to his home. He made a fire

outside his shimbec and waited for his master, but he did not

sleep. The Zi-Ndoxi searched for their clothes, and thrashed

the master again when they could not be found, and then they

departed to their towns, dispersing in different directions.

And next day Xidiela remarked to all about him, “ How
is it that so many are wearing clean clothes to-day ?

”

And the master called Xidiela aside, and whispered to him

that they had thrashed him.
“ Who dared to thrash you ?

” shouted Xidiela.

“ Don’t shout,” cried the master.

“ Why ?
”
shouted Xidiela.

“ If you are a ndoxi, why do you act like this and get me
thrashed ?

”

“
I went simply to humbug you,” replied Xidiela.

And each ndoxi brought fifty longs (125 yards) of cloth, or

sheep, or presents, to get their clothes from Xidiela and to

bribe him to say nothing about the affair. Thus he became

very rich, and went back to his town and built a nice shimbec,

and looked down upon his poorer relations.

Some time afterwards he went back in a hammock to see his

master. His master called him a ndoxi, and dared him to

take nkasa.

“ Let us take it together,” said Xidiela. And they both

went far away, where they were not known, and took the bark
;

and the master died, and Xidiela escaped.

The above, of course, is merely a story
;
the following, how-

ever, occurred not so long ago, which proves how near fiction

is to fact in the Bavili’s mind.

Buite had been out fishing, and on his way home met the

drunkard Mavungu, who asked him for some fish. Buite

refused to give it, and Mavungu threatened to “ do for him.”

Buite fell sick and died. Mavungu took nkasa and died.

And it then turned out that the drunkard Mavungu had gone

to his town in a rage and told his brother, who was also no
friend of Buite’s, that the latter had refused to give him fish.

So they sought out one or two other Zi-Ndoxi, and they had
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determined to kill Buite. Buite, falling sick, called in an

Nganga, who divined that he was bewitched, and that

nothing could save him. When Buite died, Mavungu, who
had thus been heard to threaten Buite, was accused of having

been the cause of his death, and had to take nkasa, and died.

The Bavili say that supposing that Mavungu’s brother had

refused to join him in wishing the death of Buite, but on the

contrary had said, “ No ! Buite is not bad fellow, and I do

not wish him to die,” Buite might have fallen sick, but would

have soon got better.

Zambici in some of the stories ^ is spoken of as the

mother of all animals, as if she were the immediate mother

rather than the Creator. This confusion is natural to

degenerate people, who are apt to mistake the intermediate

causes for the first cause. In the story that describes an old

lady arriving at the town of SONANSENZI and asking for

hospitality we have an example of this. Nzenzi is the cricket,

and the story therefore is an animal one; and the old lady so

full of sores who chastised the people of the town for not

giving her hospitality should perhaps be Ngo, the leopard, and

not Nzambi ci.

XiNA.

Mesu Mazenzi Mavili Matuninini say the Bavili

for a crooked palaver in which one is able to see the truth.

You can cook the grasshopper or cricket, but its eyes remain,

or, in other words, “ The truth will out.”

The cricket is XiNA to SONIO.^

Zombo-Bawci or Boci,® the eel, is the XiNA, or sacred

animal, of Kakongo.

An old lady is said to have been on a journey in Kakongo
behind a place called Futila. She carried a child on her

back, and asked some women who were planting in the

fields for water. The women said that they only had enough

for themselves, and that water had to be brought from a long

distance. The lady eventually got a drink of palm wine

^ See Folklore of the Fjort, p. 1 27.

* SoNANZENZI, Folklore of the Fjort, p. 122.

These three words, Meci, Bawci, and Awci, all mean one— the seeing one,

the instinctive one and the hearing one ; Meci is equivalent to Mesu ma zenzi.
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from a young man who was tapping a palm tree. She rewarded

the young man, and punished the women for their want of

motherly instinct by turning the field they had been in into a

lake (Bawci), the fish of which is XiNA to the women of

Ntumpu to this day.

The third one^ (Awci or Oci) is Mpakasa Awci.the wild

ox or buffalo, the XiNA of LUANGO.
When Maluango ^ first came from Kongo he brought this

XiNl which is Nkici’CI with him. He is said to have asked

some men for water and they refused to give it to him
;
hence

he made the flesh of the Mpakasa Xina to their family

Bakulu. These four ^ great ones then are the XiNA of the

whole tribe and the three sub-tribes composing it, and the three

are not only the sacred animals of the sub-tribes, but also the

forbidden food of certain families in those sub-tribes. As we
are treating only of LUANGO, we must restrict ourselves to its

sacred animals.

Mpakasa Awci is called the Xina Xi Bika Muana
Bukulu, or the four left by the offspring of the spirit of the

ancient.

2nd Class. Each province under the rule of its FUMU has

two Xina, as in the case of the province of Xibanga, the

SUSU or fowl, and the Sexi (duiker)
;
these are called Bina

Fumuci.
3rd Class. Then each district under its Kongo Zovo has

its Xina, as in the chief district of the above province, the

Nziku, the chimpanzee. This kind is called XiNA XlCl, and
is the sacred animal of the sacred grove of the district. Thus
Mpuku, the rat, is XiNA Xici of a family as well as the

animal connected with the grove Mpuku Nyambi as an omen.

* See note 3, p. 1 52.

* The route of Maluango and Makongo from San Salvador to Luango and
Kakongo is marked out by the ground where they rested becoming “ xinkici

a’nci,” i.e., sacred ground. There are no altars made with tools, but as you
wander through the woods you will at certain places come across a mound of

earth and leaves. And as your servants pass this mound they will add their

tribute to it. They say these mounds are marks which divide the frontiers {ndilu)

of two provinces, and that in passing them they pick up earth and leaves and heap

them up, so that they may not be accused, as they say, of bringing anything evil

into the next prince’s country. These mounds are called Lombi.
* Including ngo.
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4th Class. Each person living under his KONGO Zovo
(head of family) with any pretensions to birth should have
four Bina.

The XiNA of each of his ancestors i.e., two Xina
XiXINKAKA :

Xi’xiTATA, the Xina of his father’s family.

Xi’xiFUMBA, the Xina of his mother’s family.

In connection with this class it is astonishing how few

can trace their pedigrees back to their grandfathers. Take,

for instance, the following examples :

Tati of Benguela says his father’s XiNA was Ngulubu,
the pig

;
his mother’s Ngwali, the partridge

;
and that he is

of the family of Nziku.

Bayona of Ntumpu
Father Kabi Antelope.

Mother Nziku Chimpanzee.

Ancestors
( Ngulubu Pig.

i Nyundu Xibanga Otter.

Engo of Futila (Kakongo)

Father Kabi Antelope.

Mother Ngwali Partridge

Grandparents

or ancestors Ngulubu Pig.

MAKAMBA of XlLENDI NKOMBI
Father Nkombo Goat.

Mother A slave brought from the interior.

SUNGU of XlENJI
Father Nkombo ' Goat.

Mother Mpakasa Buffalo.

Luiz
Father Ngwali Partridge.

Mother He does not know.

In the case of Bayona Ngulubu and Nyundu Xibanga show the districts of

his grandparents, while his father’s Xina is Kabi and his mother’s Nziku.

Through his ancestors he is related to Tati, whose father had the pig as his Xina.

Then Tati is of the family of Nziku, the Xina of Bayona’s mother, therefore

their families may not intermarry.
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5th Class. Certain offices or situations carry certain XiNA
with them.

The office of Fumu Zinkondi or Zinkata
;
the pig,

Ngulubu.
The office of Badungu

;
the NziKU.

The office of PUNZI
;
food cooked by an unmarried woman.

This class is called XiNA XlSALU.

6th Class. Each XlBiLA has its XiNA.
Bunzi hates unmarried women

;
XlKUMBi, the maiden, is

therefore its XiNA.

XiKANGA Nxiluka hate a noise; the goat Nkombo is

their XiNA.
This class is called XiNA XINKICICI.

7th Class. When natives are sick and are undergoing

treatment certain foods are XiNA, and as often as not

the patient is ordered henceforth not to allow a companion
to eat certain flesh together with him.

This is called XiNA Xl BiLONGO.

8th Class. Certain household fetishes, bracelets, etc., carry

with their ownership certain restrictions as to food. The
wearer of the NgOFO bracelet may not eat the fish Mpuli
with another person

;
he may not kill and eat an animal

on the same day.

This is XiNA Bakici.

9th Class. Now, parts of some animals are found in the

sacred grove. This summed-up class is called XiNA Xl
Bifumba.
These BlNA of the Bavili are as follows :

The skin of the leopard finds its way into the XlBILA only

as part of the dress of the individual. Neither the eel nor

the cricket are found there, but the Mpakasa is the greatest

of all the symbols entering the XlBiLA of the Bavili and so

we will commence with it.

The wild ox in the stories of the Bavili is generally found

acting as the servant or ambassador of either the Leopard or

some princely animal. As often as not it is sacrificed while

in the discharge of some duty. Thus when NZAMBi (Ngo .’)

sent him for the wagtail’s drum he was killed by the followers

of that bird.
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The tail of the ox called Mawso is the sign of office of all

the Kongozovo among the Bavili, thus the idea of obedience

to the voice of one in authority is implied.

The wild ox is always on the alert for the slightest noise, it

is peculiarly sensitive to sound. The horns and head of this

animal are found in the XlBiLA.

Bafu = the saw fish, the snout of which the Badungu
carry as their sign of office. This snout is found in the

XlBILA.

Nkaka = a kind of crocodile (opposed to the Ngandu
or crocodile in the Kongo). This reptile is eaten by the

Bakuni or woodmen of the Mayombe district to the east of

Malango’s composite kingdom. It digs out its home under-

ground in the banks of rivers. The hole is of the shape of

the letter ^ ^ and great danger is encountered by the

Bakuni in hunting and killing it. The hunter by lighting

a fire at the entrance (i) drives the reptile into the bend

(2, 3). He then carries stones into the hole and blocks up

entrance No. 2, and lights another fire at the entrance No. 3,

and so suffocates his prey. Should the hunter venture beyond

No. 2 without having blocked it up the Nkaka is apt to slip

through it and block up the main entrance with his body
so that the hunter becomes captive and certain prey. One
of the scales (Maku) of this reptile is to be found in

the XlBiLA.

Beci is what the Portuguese call silver fish. It causes

great havoc with the fishing nets as it is a great struggler.

The saying Kubela Nkanu, to lose right in a palaver, is

connected with it. Its scales are found in the XlBiLA.

SUSU = the fowl. White fowls are used as offerings by

those going to the XlBiLA to ask a favour. A fowl is

generally found tied by a string to a peg in the ground in

front of a sick man the Nganga is trying to cure. It is a

sign of good faith and is supposed to die if the Nganga in

the presence of his fetish does not act fairly. It is killed and

its blood used in certain medicines (Ximenga). They call it

Mafuka the messenger among the animals, and there is a

saying MUANA Susu Kulemba Kuciata Kulala Nzala.
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A chicken goes to sleep hungry if its mother does not scratch

for food for it. Its feathers are found in the XlBiLA.

MakunkuLA are the cockle shells that together with the

oyster shells the people of Mamboma cast at the people of

Buali who have carried the coffin of Ntawtela as far as

the Numbu tree. The saying Makuku Matatu Xici Ku
Bundubuku Pe gives us to understand that it takes three

ant hills for a pot properly to be balanced for cooking

purposes. Many women and children are drowned each year

by forgetting that when the tide begins to rise it is time to

cease digging for cockles. A mound of these shells is found

in the XlBILA.

Ngwali or Ngumbi or XiLAWLOLO = the partridge, also

a Mafuka. The story goes that a Mr. Partridge fell in love

with a Mrs. Fowl and went home with her, but passed a very

wretched night in the coop owing to his fear of Mr. Fowl,

and to the fact that the owner of the village gave loud orders

at midnight to his people to kill a fowl in the morning before

letting the fowls out, as he expected some friends the next

day. The partridge got away. It is the bird that is killed

by sons for their mothers when their husbands have neglected

them for strange women. The head and feet of this bird are

found in the XlBiLA.

Maili = oysters. The saying Yau Misamu Yi Mati
Mail: gives us to understand that the palaver to be talked

out is no small matter, and that it is as hard as an oyster to

open. A mound of these shells is found in the XlBiLA.

Mboma the boa constrictor. Its skin is found in the XlBiLA.

Tele the whale. Its vertebra (Kala Kala Mbusa) is in

the XlBiLA and is said to point out that people come there

from all parts.

Nkawmbo the goat. When a member of a village has

committed some crime worthy of death, a town’s meeting is

called and if there be one dissenting voice against his being

put to death, his family supply a goat in his place. This is

killed and every member of the community must eat a little

of it. This custom is called Muntu Fundu Nkawmbo
Fundu. Thus both the goats and the fowl are XlMENGA
(of blood).
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The goat’s skin is used in the XlBiLA to sit upon instead

of the usual grass mat. The animal itself is looked upon as

noisy and lascivious.

SUNGU is a large antelope and the saying is (SUNGU
Mbakala Muntu Ke Kulila Mu Binanga) that the

Sunga always feeds on the tops of hills and is therefore

always ready to catch sight of his enemy. To look out

becomes a habit of mind (Sunga) with it. Its head and
horns are in the XlBiLA.

Nzau, the elephant. The chief of all the world the great

giver of food (Kulawmbo Ndundu Ku Miteka) for when
it is killed people come with matets (baskets) and seem to be

for ever coming and carrying its flesh away. It stands for the

ideas of animal love and knowledge, and the story goes that

it was led from Kakongo by a single string of piassava

(Nkawxi Ba Kawkila Nzau Mu Luvusu). Nzau is
’

pet name given to little babies. The hairs of its tail are

found in the XlBiLA round the necks of people.

Mpili. The spitting viper. This snake is said to object

very much to noise or to being disturbed in any way. The
people of the town of Mpili hold this viper in great respect,

and will not allow the grass around the town to be burnt for

fear of disturbing it. (Ll very often takes the place of Cl

primeval) and Pi means hush ! silence ! so that the word can

be translated primeval silence. Its skin is found in the

XlBILA.

Nkala (Vuma Xivanji Mania in full) the crab. After

having held their breath with fright, the danger over, the

Bavili give vent to a sigh or groan of relief, this action they

call Ku VUMINA and the word has thus come to mean to .1

fear or respect. They liken this sigh to a rest, hence the i

word VUVUMA or VUVAMA, to be safe, or at rest. But the
j

impression of fear remains, hence the saying, “ KuFWA
Nkala Xifundu Mizi,” the claws of the crab nip even

after it is dead. The crab, the sea, and sun, are opposed

to Ngo, the earth, and moon, that is to say “spirit,” opposed

to “ matter.” (Kala = to be eternally.) The claws of the

crab are found in the basket of Bilongo in the XlBILA.

Nquimbi Ke Ku Vuka. The shark that devours. Thus
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we learn that the word VUKA^ has the sense of devouring as

well as that of copulating. The word Quimbuka is to fear

(relating to that cringing fear caused by a guilty conscience).

The KUBU or fin of the shark is found in the basket of

Bilongo in the XlBiLA. KUBU also means the curtain or

partition that screens the bedstead (or the Nkaka Ndilu).

Nkufu, the turtle. Nuni Nkufu U i Natina Muanza
the husband turtle who carries the roof (of his shimbec) on

his back. This animal has a very bad character
;
he is noted

for his treachery and deceit, taking a mean advantage over

those he has promised to reward. For instance, “ he ” is said

to have made a trading compact with a man. They formed

two traps to catch game. He chose the best one, the man
agreed as they were partners, and he said it did not matter

where the “ game ” was trapped as it would be shared

between them. An antelope is caught by the turtle’s trap.

Instead of calling his partner to share the spoil he engages

the ox to carry it to his town, promising him a share for his

trouble. When the antelope has been cut up he sent the ox
away to clean the plates, etc. Then he hid away the food in

his strong shimbec. When the ox came back the meat could

not be found, and he was much annoyed. He resolved to

destroy the turtle’s trap. Unfortunately he was caught in it.

The turtle then called the leopard to help him, and played

the same dirty trick upon him. The leopard swore vengeance,

and went to the trap and so arranged it that it appeared that

he also was caught in it. The turtle came along and gloated

over his friend’s apparent misery, but when he put his head

out of his shell to have a look and smell at his victim, the

leopard snapped it off. The leopard then went to the turtle’s

town and ate up all the food there, and then told the partner

what he had done. The man recognised that the turtle

deserved his fate. Nkufi means short in stature. The
shell of the turtle is found in the XiBiLA.

Nvubu (or Nguvu, the hippopotamus) Unilla NgoLO,
the hippopotamus that eats very much. There are many
amphibious animals, but only four of which these words are

used : NXELO KU Bakoko NSAKUSO KU VIA Mbazu. As
’ ^ See p. 171.
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a protection for the mouth of his bellows the blacksmith

places an earthenware nozzle over it, so must men protect

themselves against the fires which burn (ZiNDOXi). These
four are KiMBOLO, Nile crocodile

;
Ngandu, Indian croco-

dile (another way of calling a man a wizard)
;
Bambi, Monitor

lizard
;
and the Nguvu or NvUBU. The word VUBA is to

take altogether too much for one’s self The head of the

hippopotamus is found in the XlBiLA.

Nkabi (the saddle-back antelope) Ku Kabika Ncitu
Muntu LI Monio ku Kabika Buala Buandi Kutunga
(as) the antelope leaves the woods to die, (so) when the man
leaves his town stockade he also dies. The word Kaba is to

divide. The horns of this antelope form the symbol of the

parting of the ways. “We are all from one stock, and agree

together along one road until we come to the parting of the

way,” says the sign.

Mbambi Ngombi (monitor lizard). They say that this

lizard came along a road carrying a long basket or matet of

salt. He noticed the little cricket NkawLA resting in the

leaf of the LiCiSA (string plant).

“ Get off that tree ” {sic), says the Mbambi, “ and allow me
to rest this load of mine against its trunk.” “ Why,”
answered the Nkawla, “use such a false picture to deceive

me
;
you know that this is not a tree, and you know that

you simply wish to kill and eat me. I am here
;

kill me !

”

And the Mbambi snapped at the Nkawla and devoured it.

The skin of this lizard is found in the basket of bilongo in

the Xibila.

Nsexi (Seci or Saci), a kind of antelope that is also known
by the name Kinkuba, an axe, and Kimpiti, half a matchet.

What a beautiful yet deceitful and undutiful animal this is

is well shown in the stories Nos. 4 and 19 in Notes on the

Folklore of the Fjort.

Nsexi ku Seka, say the Bavili, meaning the dust of corrup-

tion. Its head and horns are found in the XlBiLA.

Nvuli (the water buck). Nvuli Obo, listen to what

another says. Like the Nkuti antelope, the Nvuli listens

to the false cry of the hunter, and so often falls an easy prey

to his destroyer. Its head and horns are found in the XlBiLA.
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Ngulubu Ngulu Mbakala ke ku Mana Mayaka.
It is the pig that steals the manioc (in the market). After

certain palavers, certain household fetishes like Mpumbu are

washed in the blood of the pig. Its dried blood also enters

into many bilongo. It is the head of the pig that enters the

XlBILA.

XiNGOLO XiNYUNDU (the Otter) XlBANGO NGOLA MaCI.

The strength (resistance) of the anvil (Nyundu) demolishes

the firmness of the waters, or the otter eats the fish called

N GOLA.

The saying above is a figurative way of implying that the

wife should satisfy the desire of her husband. The skin of

the otter is used in the place of the proverbial figleaf as a

dress. All princes in their visit to the XlBiLA wear this

skin.

There are five kinds of fish forming the class Mbizi Xibala,
the spikes of which enter into bilongo

;
they are XiENDO,

Mpudi, Nkoko, Ngola, and Xibuela. Mpudi and Ngola
are the cat fish, the others are rays.

Nziku (
= the chimpanzee). Nziku Nkondo, as the say-

ing goes, “ Be careful how you choose your friends.”

Nzika ke ku Zika Mina Muntu, “an apparently

friendly man may get one into a big palaver.”

Nziku is the Xina of mankind generally. It is not

only that there is a certain resemblance between man and
the chimpanzee in their outward form, but they have many
habits in common. It carries its young on its back, and
walks about the woods upon its hind legs with the help of a

stick. It fights with a stick. But above all, it is very

gallant, and treats its pregnant wife with the greatest respect,

running away from her when she is annoyed instead of beat-

ing her. Unlike other animals, he is never caught in the act

of copulation. But in spite of all this the Bavili say that

man must not be led to believe that the chimpanzee is an
animal that he can make a real friend of. Its skin is found in

the XiBiLA.

When a person wishes to refuse a request he has simply to

mention his XiNA. Thus, supposing his XiNAto be Ngwali,
the person says Ngwali, the words MiNU I ClABAKOKO,
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“ I have it not,” being understood. The word Kazila (no

road) is often used for the word XiNA.
There is a class of people called Mavumbu^ (Vumba to

leak) living in different districts of Kakongo and just on the

southern borders of LUANGO, who are not allowed to eat out

of the same dish as the Bavili or people of Kakongo. Should

one ask for food he must tell the people that he is Mavumbu,
but as it is a great disgrace to admit this, such a one seldom

does ask another for it. I know one or two very rich and
important men in the country, whose names I will not men-
tion, who are Mavumbu. But where these people come from

I cannot find out, neither can I make out why they should be

so cursed. MAVU=dirt, and so Mavumbu may mean the

essence of dirt.

We may now, I think, conclude that this remarkable word
XiNA means law, a thing forbidden, an abomination, and a

totem.

It is said that the King Maluango has no XiNA, but I think

that this merely means that as Nkici CI he is in the place

of God, and therefore above the law, for as Fumu his

XiNA is pig, and he must have his family BlNA also.

Sacred Animals.

Mpakasa.

Mbambingombi. Bafu.

Nkaka.
Mpili.

Nsexi. Beci.

Susu.

Nkala.

Nvuli. Makunkula.
Nguali.

Nquimbi.

Ngulubu. Maili.

Mboma.
Nkufu.

XiNGOLOXINYUNDU. Tele.

Nkombo.
Nvubu.

Nzikunkondo. SUNGU.
Nzau.

Nkabi.

Nduma.

^ Father T. Derouet informs me that the tribe the Bavili call Bakutu call

themselves Bavumbu or Bahumbu, and that their greatest fetish (sic) is Ngo.
My linguister Bayonna who has lived among these people adds that when the

father or prince of the tribe dies his head (Father Derouet says his hands also) is
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This formula differs from those which have preceded it.

In connecting the animals with the categories we must take

account of the fivefold division of the laws
;
two families in

the formula—the third and fourth—are classed together by
them for this purpose

;
and the six families of the formula are

harmonised with the five divisions of the law, which may in fact

be regarded as prohibitions of the opposite of the categories
;

thus theft is associated with the idea of running away, and

I

this is the opposite of love and union, two of the ideas

1 associated with fire.

The Prohibitions.

My friends have found no difficulty in placing these families

in their order under the five great divisions into which their

laws are divided. I give them exactly as they were given to

me :

—

1. XiNA XlVANGA NZAMBI
2. XiNA Va XIFUMBA
3. XiNA NKAKA
4. XiNA NSOKI or NSEXI -

5. XiNA MVILA

—against God and rulers.

—against parents.

—against neighbours.

—against covetousness.

—against illegal marriages.

Xina Xivanga Nzambi.

As the Kongozovo armed with a tail of the ox (Mawso)
punish offenders so does God

—

The Badungu armed with the snout of the saw fish (bafu)

are ready to avenge the abused authority of their king by
punishing those who like the Mbambingombi would lead the

people astray by false pictures (Kusala Fumu, the magic

mirror by which Nganga Nyambi is alone allowed to see the

true picture of the prince to be elected in the place of the

Ntawtela).

allowed to remain in the water until all the flesh comes away from it, when it is

kept in a hut apart, and carried with the family should it remove to some other

part. His penis is also cut off and smoked and then worn as a charm by his first

wife’s eldest son.

Can these people be the family or tribe from which the Mavumbu have

descended ? And can Ngo then be the sacred animal of not only the Kongo
people but of all the Bantu ?

M 2
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The Nkaka or executioner is ever ready to punish those

who by their foolish talk disturb that silence (Mpili) ordered

by the king concerning his name and that of God—Xibika

Bakolu.

The above three commandments refer to God but also to i

Xifumba or the class that cannot be separated from God, in
j

that God is man’s father. !

j

Xina Va Xifumba.
j

The Susu reminds the prince that on the fourth day (Sona)

he must rest (Ku Kala vaci) and the people of the country

(Bed) know that if they do not uphold the authority of

parents and refuse to act as the Nsexi they will become

corrupt.
j

Xina Nkaka.

The cockle shells (Makunkula) remind the people of the

death of their king and how through loss of balance of mind '

they are led through vice to become murderers and the prey

of that fear associated with the shark Nquimbi.

Desire is like the messenger (Nguali, partridge) that leads

them to ask married women questions which lead to adultery

and death if like the water buck (Nvuli), the woman listens

to them.

Hard as it may be to open your mind (Maili) and tell the

truth, it is better to say nothing than to bear false witness in

a palaver like the turtle (Nkufu).

Don’t let the snake Mboma usurp the place of your

conscience and tempt you to act like the thieving pig

(Ngulubu) that steals the mandioca.

Xina Nsoki.

Remember the size of the whale (tele) and the small size

of the fish he swallows and don’t be a glutton like the

Nvubu and don’t become a slave (Nkombo) through playing

the goat but let your wife be all in all to you (Xingolo

Xinyundu).
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Xina Mvila.

Keep a sharp look out (as the Sungu) lest you fall into sin,

and keep within the stockade of the law (Nkabi) of your own
free will. Be loving and knowing as the elephant (Nzau)

and as full of abundance, but take care how you choose

your wife or companion and don’t marry your Xina (Nziku

Nkondo).

Be noble and serve and respect your God and those who
are put in authority over you, and do not allow yourselves to

come under the domination of fear (Nduma for Mboma).
This is the sum total of your duty towards God and man.

This Xina Xivanga Zambi is connected with the category

of water, through immorality and abuse of speech.

Xina Va Xi fumba is connected with the category of earth

through corruption (Sexi dust), which is looked upon as

the opposite of solidity.

Xina Nkaka is connected with marriage and desire, through

fear caused by their opposites, adultery and abuse of desire
;

and with motion and procreation, through the fear of

punishment which causes the evil doer to run away.

Xina Soxi is connected with the category of plenty

through the abuse of appetite and lust.

Xina Mvila is connected with life and birth, through the

product of legal marriage.



CHAPTER XVI

NZAMBI (god), the WORD NKICI, AND THE BAKICI

BACI
/

Have the Bavili a conception of a divinity or God ? You
ask me, and I, immediately, am overcome by an almost irre-

sistible wish to evade your question, not because I shall be

obliged to answer you in a roundabout and hesitating way
but because on the contrary the conception of God formed

|

by the Bavili is so purely spiritual, or shall I say abstract,

that you are sure to think that I am mad to suppose that so

evidently degenerate a race can have formed so logical an

idea of a God we all recognise and try in various wa)'S to

comprehend. The name for God is NzAMBi^ and its literal

meaning is the personal essence (Imbi) of the fours (ZlA or

Za = fours). What then are the fours? They are the

groups each of four powers called Bakici Baci, which we
have just discussed. The prefix Ba the plural of N proving

that these powers are personalities or attributes of a person,

that is they are not ZiNKiCI like the mere wooden figures.

Each group may be said to be composed of (i) a cause, (2

and 3) male and female parts, and (4) an effect. The group

Nzambi itself may be said to have four parts—(i) Nzambi the

^ Most people are under the impression that the native does not mention or fear

Nzambi very much, because in his broken English he tells us that “ He is good

too much.” I don’t think we are quite right in taking him at his word. As a

matter of fact, I think that it is rather owing to his respect and fear of him, that

he says as little about him as possible. In trouble he uses the word Nzambi as an

exclamation.
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abstract idea, the cause, (2 and 3) NZAMBi Mpungu God
Almighty, the father God who dwells in the heavens and is

the guardian of the fire, Nzambici God the essence, the God
on earth, the great princess, the mother of all the animals,

the one who promises her daughter to the animal who shall

bring her the fire from heaven, (4) Kici, the mysterious in-

herent quality in things that causes the Bavili to fear and

respect. This word was translated as “ holy ” by the first

missionaries that came to the Congo, but many people now
speak of it as “ fetish,” and in Seven Years Among the Fjort,

I write of Nkici as evil. I had then only heard the word

used in connection with fetish as Nkici and had hardly

heard of the Bakici baci.

It is not unnatural that one of the personalities of Zambi
being KiCl his powers (or perhaps attributes), are called

Bakici Baci, the speaking powers on earth and that their

product or the final effect is Nkici’ci (Kici on earth) one of

the titles of the King Maluango.
The word adopted by the old Romish missionaries for

Holy was Nkici. The late Mr. Bentley in his interesting

book entitled Pioneering on the Congo considers this a “ most

unfortunate selection ” (page 236) and certainly it would have

been were the current translation of the word to be taken as

correct i.e., “ fetish.” Mr. Bentley considers that the old

missionaries made a still more egregious blunder in the word
which they adopted for Church “ nzoankici ” which he says is

the common word used for “ grave ” (Bulu XiBAYl Luango)

and is a euphemism meaning “ fetish house.”

Now I wonder whether these old missionaries were the

asses Mr. Bentley seems to look upon them as, or whether

they found the true religion of the natives less overgrown by
“ fetishism ” than it is to-day. We must remember that

some 400 years have passed between the arrival of the first

missionaries and that of Mr. Bentley. What the words

meant then and what they appear to mean to-day may well

be two widely different things. Missionaries as a rule do not

look for any high virtues in any religion but their own, and

refusing to study the religion of the native set about to

destroy it. The greater the play of civilisation and Chris-
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tianity so-called the greater the havoc we may expect in the

religion of the indigenes. In this case the work of the

missionaries under the Portuguese Government took the

greatest hold of the district south of the Congo, i.e., that

about which Mr. Bentley writes
;

it is not then surprising to

me that in his description of what he calls the religion of

the natives, all trace of the higher part of it is found wanting.

Neither is it to be wondered at that north of the Congo
where the work of the missionaries took little or no hold,

traces of Nkici-ism are still to be found. I say so-called

religion because I do not call fetishism a religion any more
than I would call witchcraft or any other form of priest

ridden degeneracy anything more than a “ superstition.”

Mr. Bentley’s description of “ fetishism ” is a very correct

one and must be most interesting to those who take an

interest in the present degenerate form of the superstition of

the native of the Congo. But as Mr. Bentley asks, “ What
are we to infer from the present state of things ? Is the idea

of God being slowly evolved out of fetishism? Is it not

rather that the people have well-nigh lost the knowledge of

God which once their forefathers possessed ? ” Exactly,

—

I should infer from the long study of the people that I have

made that such is certainly the case, and that this supersti-

tion called fetishism is an overgrowth imposed upon the

purer knowledge they once certainly possessed. Can we be

surprised, therefore, if the word Nkici was as near to the

meaning of the word “ Holy ” as the priests of old could get.

It was stated in the preliminary remarks on Bavili philo-

sophy (Chapter X) that fetishism is not the sum total of

Bavili religion, that Bakici baci, or sacred symbols, exist,

which are connected with Nzambi on the one side, and with

the king on the other through his six titles. These sacred

symbols are (i) groves, (2) lands and rivers, (3) trees, (4)

animals, (5) omens, and (6) the seasons. In Chapter X it was

shown that the seasons, the order of which is obviously indis-

putable, are regarded as genetically related to each other and

that the various groups are connected in the native mind with

certain ideas, which we have termed the categories, viz.,

water, earth, fire, procreation, motion, fruitfulness, life.
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I In the next chapter it was shown that the groves are

:
grouped in sets of four, that the order of each set of four

: is fixed for the natives, and that the order of the groups

t inter se is likewise determined. That being so, it was possible

I to trace a connection between certain groups of groves,

f which we term families, and the categories, and to show that

the natives regard the families as genetically related both

1 internally and inter se in the same way as the seasons
;

it is

, however impossible, owing to lack of information, to work out

1 this idea in detail, for though I have been successful in

: obtaining the names of nearly one hundred groves, I have

t
: failed to get from the natives any statement as to the

order in which they should be placed,

t In the case of the rivers, the order in which they were given

1

I

me by the natives is that in which they appear on the map
;

f the order of the provinces on the other hand is established

t by testimony only. In each case the order of the categories

i is preserved.

t In the case of the trees the association with the categories

f seems to be less direct. The connection between the virtues

of Maloango and the trees on the one hand, and between

the categories and the virtues on the other, seems undeni-

able
;
but it is clear that the area of choice is wide, when we

endeavour to associate the trees with the categories. It must,

: however, be remarked that the theory of Bavili philosophy

; here put forward may be perfectly correct in its main
outlines, even though many details remain for future investi-

gators. If the proof of the connection of the trees with
f the categories is slight, the fault is rather in my lack of

,1 knowledge than in any real absence of continuity in native

'I ideas.

At the end of the chapter on omens I have shown how the

native connects with the categories the senses, which are

s themselves connected by the natives with colours and the

rainbow snakes. It is important to notice that the order of

li the families is given in this case by the order of the spectral

1' colours
;

it is consequently as indisputable as the order of the

,j seasons.

' In the case of the animals the connection with the cate-

I
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gories is traced through the prohibitions or categories of

the law, which are the opposites of the categories of the

formula.

The relation of the king to the categories has already been

traced on pp. lOO, 135.

I have now set forth the information gathered from

the Bavili. During the past few years I have been in a

different part of Africa, and I was naturally curious to see if

I could discover traces of the same ideas among the

inhabitants of Benin city and its neighbourhood. In the

following chapters I develop what I have learnt of Bini

philosophy.

My first impression of the religious system of the Bini

was that it was something different from that of the Bavili.

An altar to Oyata at Okpwebo, made of clay surmounted
with native pottery.

I missed the class of fetishes into which nails are driven
;

I

found temples near to the sacred groves, and altars not only

in private houses, but also along many of their roads. But
’

when I found the great dual division of ideas illustrated by

the names ESHU and ESHU-SHU on the one hand, and EBAW,

EBAMI, and OYISA on the other, equivalent to what I have

described as NDONGOISM and NKICI-ISM among the Bavili
;

and when I found traces of the “jujus” or fetishes into which

nails are driven in some of their temples, swear “jujus” and

family “ jujus ” on the one hand, and groves sacred to river
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spirits, trees, and animals on the other, I was driven to the

conclusion that the apparent difference was rather an interest-

ing development, which after all was a natural one and
corresponded to the material progress from the rush huts

or shimbecs of the Bavili to the solid mud houses of

the Bini.



CHAPTER XVII

THE BINI

King and Constitution.—Native Ideas.—The Queen Mother and the King.—His j

Attendants.—Viceroys.—The War Chief.—Officers.—Titles of the Oba.
j

All have heard of the massacre of Consul Philips and his

unlucky companions while on their way to Benin City, and

also of the cleverly managed expedition under Admiral

Rawson, sent by H.M. Government to punish the King of !

Benin for his treachery, so that these notes scarcely need any

introductory remarks so far as the place is concerned. Those

who take a deeper interest in all that has been written and

said about Benin must read Great Berlin by Ling Roth, or the

Antiquities of Benin City by the late General Pitt Rivers, etc.

The few notes that I have been enabled to gather directly

from the natives of these parts may perhaps serve to further

illustrate some of the subjects touched upon by my predeces-

sors in this field, and to show that what Mr. Ling Roth calls

jujuism in reality corresponds to Nkici-ism and the higher

religion of the Kongo rather than to Ndongoism.

As to the natives themselves it is quite inconceivable how
they could have acted in the barbarous way they are said to

have done a few years ago, for they seem to the writer to be a
j

peculiarly happy and pleasant people to dwell among. The
present Unwagwe’s grandfather was killed by the Oba for

refusing to join in the expedition against Consul Philips, and it

was only under great compunction that old EZOMO or OjUMO
was forced to join at the last moment, so that perhaps it was

more as a duty than anything else that the people joined in

this disastrous march against an unarmed and would-be friend.
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Politically H.B.M. Government has preserved as much as

possible of the native form of government, and the country is

virtually governed on native lines by the so-called Benin City

chiefs (who for the most part were the Oba’S tax-gatherers).

But all Europeans must suffer from the want of knowledge

of what “ native lines really are,” and if the natives are not

governed more nearly on their own lines than at present it is

generally because a few self-seeking natives, always to be

found in the beginning of changes, are apt to wilfully misguide

the white man where those lines oppose their own personal

interests.

}

The public spirit of the chiefs in this district, however, is

very remarkable, and little by little as the European’s

knowledge and accumulation of facts increase, great things

are to be expected, especially if Benin City is to be as lucky

in the future as it has been in the past in its Residents and

I

District Commissioners.

H.B.M. Government has a great opportunity of studying

the constitution of a really African native state in the King-

dom of Benin, and if its officers continue to be of the right sort

and the susceptibilities of the chiefs are not ruffled by the thought-

less action of one of thorough overbearing “I’m your conqueror ”

class of men there is every chance of our having in Benin City a

very perfect model of how an African state can be governed

by a European government. On the other hand, if the

susceptibilities of these now public-spirited chiefs are injured

'by our riding rough-shod over what they consider most sacred,

i.e. their religion, their form of goverment, the integrity of

I their kingdom, bounded as it is by their sacred rivers, they

will draw in their horns, as it were, and we shall never be

1 able to help them again to govern their country on intelligent

and non-barbaric lines. And if it is possible to obtain such a

i working model it will become an excellent school for those
• officers who may be destined to reduce chaos into something

like order in countries like those of IjAWS and SOBOS, where

at present no form of government (save the village form)

appears to exist.

The words of that great lady, Mary Kingsley, so interested

in the welfare of the Africans, keep on reminding us of our
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duty in this matter, where she says—“ I cannot avoid thinking

that before you cast yourself in a whole-hearted way into

developing anything you should have a knowledge of the

nature of the thing as it is on scientific lines.”

As in the formation of most African governments, there

is a link with the past in the Bini constitution.

The Queen mother, Ioba, has her residence just outside

the walls of Benin city, at a place called Shelu, on the

Yira, or north road. As the dowager Queen she maintains

a Court of her own composed of— 1

1. Amoma, her so-called wife.

2. Amada, her naked boys.

3. The chiefs fulfilling the offices of IWEBO (equity),

IWASE (medicine men), IWEGWE (Commons), and IBIWE

(Lords). We will explain these four offices when we consider

them under the King.

lOBA had the right to sacrifice human beings.

It is said that, accompanied by four pairs^ of chiefs, one of

the six sons of Awyaw, called BlNl by the Yoruba historians,

came to Benin city by the Yira road, through Shelu, and

asked Ogifa^ for a place where he might reside. Ogifa is

said to have given this son ofAwyaw that part of the city that

he and his people had vacated owing to sickness. After a time

this prince declared that the smell of the place disgusted him,

that he could not speak the language of the Efa, and that

he purposed leaving them. This he did by the Udo road,

returning thereby to Uhe or IFE, the sacred capital of the

Yoruba. But before leaving he informed Ogifa that a

certain daughter of Ogiegaw was in child to him if they

wished to put anyone in his place. This son was called

Eweka (because he clasped or joined the two people

together). He was the first Oba of the Bini, and the present

deposed Oba Overami traces his ascent to him.

* Ezomo — Edohan.
Iholo — Olotto.

Oliha — Ine.

Ero — Elema.
^ They say that he found Ogifa accompanied by Azele and Ogiami ac- .

companied by Iheligo.

Ogi’fa= Ogie the king of Efa the people.

(

1

1



XVII THE BINl 175

The Oba’S throne or chair was placed on a platform of

mud three steps above the ordinary level of the ground
;
this

throne was called Ekete.
The Oba’s official dress was of beads and composed of

1. Eruivie
2. Odigba
3. Ewivie

4. Eruhan
5. Egwunbaw
6. Egwonwe
7. Ebe
8. Erigo

bead crown,

broad collar,

bead coat,

skirt,

bracelets,

anklets.

a flat kind of knife in his right hand,

a two-forked instrument in his left

hand.

But you have seen representations of him in brasswork

(see Plate VIII, Fig. 3, Antiquities of Benin City), so that

further description of him is unnecessary.

Neither need I dwell on his atrocious despotism, which

finally brought him to ruin, and disposed H.M. Government
to place the people of this kingdom under its protection.

The Oba’s immediate attendants may be recognised by
the custom of wearing their back hair divided by three part-

ings, a custom they enjoyed with the Oba and Ioba. Their

lames were as follows and their title Ogbon :

—

Ehioba representing the spirit of the Oba.
Uhionba „ „ head „

Ewen the wise man.

Ohoisa I (Ohoen Oyisa) 1 . . , , . r ,^ '
j-his chaplains or men 01 god.

)> 2 )

Inene.

Ihaza.

Other Servants.

IlIODON

INENIGUN j

Eholo II J

Awsa
Amagizemi

in charge of the Iwarame or herdsmen,

workers in brass and ivory,

juju maker.

storekeeper (from the Portuguese word
a magazem).
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The sons of the Oba were, and are still called Obioba, and

of these the eldest is entitled EdaikIN, and had his residence

between the Shelu and IKPOBA roads. The other sons were

sent out as viceroys to govern different districts or collection

of towns, and became known as Ogi’CI.

Thus we have these Ogi’ci (or viceroys who were suc-

ceeded by their sons) still ruling over the districts which

were once given to the Obioba, in the same way as in the

Kongo.

In the case of the present deposed Oba Overami,
Egwabasimi should be the Edaikin and Oswalele is an

Obioba. The daughters of Overami are Ebahabukun,
Omono, and Grinyami. These women may choose their

own husbands, and when widows may cohabit with whom
they like. The children of these daughters are called

Ek.Tiwi.

The chief OSULA is the Ekmwi of Adolo, Overami’s pre-

decessor.

There are six great chiefs who may represent the Oba in

one or other of his six great estates
;
they are EzOMO (called

also OjUMO), Eru (called AiRO and Aro), Oliha, Edaikin,

Ogifa, Iyase.

Ezomo in the popular parlance of travellers in Africa is the

“great war chief,” but as a matter of fact he combined with'

his office as head of the war department an office nearly equi-

valent in a primitive kind of fashion to that of the Lord Chan-

cellor as head of the Court of Equity. Among his followers

was the famous general Olugbosheri, who led the troops

against and massacred Consul Philips’ expedition on its way,

to Benin city. This office of general is hereditary, and Olug-
BOSHERl’S son under the Oba’s regime would have succeeded

to his father’s position. EzOMO was the only great chief who

gloried in a “court ” similar to that of IOBA, that is to say he

was followed by his chiefs and followers under the offices of

IWEBO, IWEGWE, Ibiwe, and IWASE. Eru ^ was a great judge

a kind of Lord Chief Justice with all the policemen at his call.

Oliha must have been a kind of Archbishop of Canterbury,

k

A
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In

' Eru is spoken of as Aro or Airo.
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as he crowned the king. The above three great chiefs had the

right to sacrifice human beings.

Edaikin, as the eldest son, represents the state and medicine

men outside the compound of the Oba.

Ogifa ^ is said to represent all the people. He is the direct

descendant of the Ogifa who was in the city when the son of

Awyaw first came. He may be said to hold an office some-

[what like that of the Speaker of the House of Commons. He
iused to call the people together for great palavers, etc.

All the above great chiefs are succeeded by their sons in

their offices.

Iyasf, ^ or Iyaseri is head of the nobles or Egaibu such

as Ihasa, Esawn, Esogban, and many others. He had three

immediate followers OSUMA, EsOGBAN, and ESAWN. He
could pick men out of the different classes of chiefs and

inake them Egaibu. IhasA, for instance, was serving under

IUnwagwe, the chief of the IWEBO, and was thus ennobled

or made an EgaiBU by lYASE. lYASE is not succeeded by
fiis son, but is chosen by the Oba from one of the great

:hiefs of the kingdom. He was also regent on the Oba’s

death or during his absence.

All these foregoing six viceroys were paramount without

:he compound of the Oba, but within that enclosure the heads

)f the following six offices were paramount :

—

The six great offices in the Oba’s compound were the

AVEBO, ABIOGBE, IHOGBWI, IWASE, IWEGWE, and IBIHE,

epresenting in a primitive fashion, equity, justice. Church,

state. Commons and Lords. Each of these offices was filled

>y a pair of great chiefs and their followers, who were of four

grades more or less according to their wealth.

1. Those who could sacrifice one cow to their father and
one to their mother.

2. Those who could sacrifice one cow to their father and
a goat to their mother.

3. Those who could sacrifice goats.

4. The rest who could sacrifice fowls.

' These two chiefs had the right of sacrificing one cow to their father and one

)w to their mother.

N
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The office of Iwebo was in the hands of UnwagwE and
Elibo^. When Oba made father, it was UnwagwE who
brought him the cowries (IGO) to be sprinkled with chalk, and
the beads that were washed in the blood of the human beings

sacrificed. These two chiefs also acted as arbitrators within

the compound of the Oba. Some of their followers were as

under :

—

Ayabahan
Ehioba
Olaiyi

Obadawgbon.

OSAGWE
Ehasa
OSHIA

Awsolaiyi
Ebalogban
Eli

Unoyinye
Asokon
NABORT I

1 >
^

Inene.

Abiogbe.—This office is in the hands of *Okaiboga ^ and

Okaiwagga^ and their follower Okadogira.=* All land ^

questions were in their hands, and it was Okaiboga who ?

conducted the sons of the Oba to the different countries ^

where they were destined to act as viceroys. Until H.B.M.
y

Government took over this protectorate this chief used to

receive yearly presents from the viceroys thus inducted.

The above pair were in charge of the policemen called Okow.
Ihogbwi.

—

This was the office of sacrificers and was in the

hands of IHAMA ^ (whose son succeeded him in office) and
p

SiGHURE,^ with their assistant, Legama.®
IWASE.

—

This was the office of the learned doctors and

I class.

)

IP:

k

3 class. --

The numbers after the names of these officers mark their class.
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medicine men, and it was held by the pair, IGWESIBO ^ and

OgiemeSE.® Their followers were :

—

Obemawaw
Ogimase
Obakbe
Edaligbon
Obadialu
Aroyhia
Assohan
Obadige
Obarriase
Otomi ni Wegie

The two chiefs at the head of the office of IWEGWE were

ISIRI and Bazilu. These chiefs and their followers had to

00k after the household or the common wealth of all. Under
hem were the Oka, or headmen. They used to go with the

3ba to his farm at harvest time by the HUMIDUMU (head-

juarters) road, and help in the “ play” that was there enacted.

Some of the great IWEGWE were as under ;

—

Aswen
Obadisagbon.

Obaseki
Obadagboyi
Obanyagbon
Otomi ni wegbe

Zama
Ogbaylogboi
Akenowa
Ogwa
Ohomba
Ewen

The office of IBIHE was confided to the care of Ine
Tamo) and Obazwaiyi. They had to keep the Oba
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supplied with wives and slaves, and were, generally speaking

overlords. Their followers were :

Abohun
Imaran
OSHUDI in charge of king’s wives

Awbalaiyi

Arase
Obayagbon
Eholo I.

Awbamoyi
USHO
Bayawana
IMASOGIE

> 2 .

IBAGWA
OSIOGWA }

3 -

All these chiefs had the right to wear the broad bead collar

called Odigba.

They were not succeeded in office by their sons, but if the

sons were wealthy they had the first refusal of the office.

Their offspring belonged to the class in which their fathers

served. Thus all children of the chiefs under the office

Ibiwe were IBIWE, and so on. The Oba, however, took

people out of one class and put them into the other.

No one could approach the Oba save through one of

these chiefs, and all tribute (Idigwe) was paid to the King
through them. They received for their trouble 2 5 per cent,

of the whole amount brought in. These tribute-receiving

chiefs were called Notweyebo. Each of them had boys

of their own in the towns thus paying tribute, and they

were called Okushuebo.
The Oba’s ambassador was called Okawba.
The Bini kingdom then was governed by the Oba through

six offices by two kinds of chiefs, i.e., pro-kings without

the walls of his compound, and six pairs of chiefs acting

as assessors within the compound. So that, bereft of

attendants and followers, the constitution (Eviumba) of
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the Bini government resolves itself into the following

formula

:

The Oba as head of six departments (represented at

times by the six pro-kings).

Six pairs of assessors representing six offices.

The titles under which we hear of the Oba of the Bini

spoken about are :

—

Obadududu, perhaps the Oba of Heaven, the name of the

supreme goddess among the yoruba Odudua.
Enonyagbon, the lord of the earth.

Agbage Lo Gi’ Olukun, the offspring of Olukun that

we all want to see.

Ogie No Gboma Adenuwuighoma, slayer of men who
do not want to die.

Akpolpolo, the biggest one.

Elimidu, the oro whip.

Oba, emperor.

Adimila O Sakeji, second to God.

Thus among the Bini, as among the Bavili, we have two

great courts, first, the Oba ruling in person under six

great titles, helped by his twelve assessors, and second, the

twelve under the regent lYASE or Iyaseri and the pro-kings.

If, then, the writer is correct in believing that this form of

government among the Bavili is the product of Nkiciism,

which includes the seasons, we may expect to find traces of

this philosophy among the Bini.

t



CHAPTER XVIII

BENIN DISTRICTS

Quarters.

The Provinces.—Benin City.—The King’s Compound.—Bronzes.—A Bini

House.

Districts.

The Oba’S central province was bound by the rivers

Oyisa, Okwo, Ovia, Olukun, Awrehomo, and Ikpoba.

From the city through this province to six outlying districts

or provinces, six great roads led, and these roads and districts

were under the following chiefs :

—

Gilly-Gilly under Ezomo.
Udo Oliha.

Shelu
)>

Ero.

Geduma Ogifa.

Sapoba » Ogiami.

Sapelli
)>

Elema.

The neutral (or ambassador’s province) under Elauwey
was bounded by the rivers Ofusu, Oha, and upper OviA or

OSSE, with its capital at Okenue or OkeluSE. When they

reached this place Elauwey told Bini to go on to Ogifa’s

place and that he would follow in five days (but he stayed

there and formed the province as a kind of buffer province

between the Yoruba and Bini Kingdoms).

In each of these districts there are a certain number of

Ogie (Ogici). In Elauwey, Ogute, the two Bale, Uhein
and IKOHA, under OjiMA of Okenue.
Odolobo Sapelli road under Elema seems to have

I
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extended to Umugumo and the country between the rivers

Ekhimi, Igbagon, and Olukun.
The ogies are :

—

Ogyumugumu Izawgbo.

„ Nugu.
Ogiebazogbi.

Ogiogege.
Ogiewisi.

Ogieababo.

Odiyokoreomo (sapoba under Ogiami) is the district

between the rivers EKHiMiand AuREHOMO, and here we find

the following Ogies :

—

Ogyugu.
Ogiewehigai.
Ogiewehia.
Ogyogan.
Ogyogba.
Ogyohezi.
Ogyomedi.
Ogulegun.
Ogukhiri.

Odiyekpoba and Oduhumode (Geduma under Ogifa) the

country bound by the Ifon road, the Awrehomo and the

IKPOBA rivers with the Ogies :

—

Ogiegma.
Ogiehobi.

Ogieko.

Ogiebwi.

Ogyugo Neyekpoba.
Ogyube.
Ogiwan.
Ogiebonwan.
Iholo Nisi.

Oduhumode.
Ogieynie.

Ogiewomudu.
Ohenukudi (Juju).
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Ogyuga.
Iholo Nu Geduma.
Ogihaw.
Ogierwa.
Ogieuhi.

Ogirhue.
Iekushelu under Ero with the Ogies :

—

OwAZA. Cap from Awyaw.
Ogyunwan.
Ogiowa.
Oginwhan.

Odudo or Odidumihogbi (Udo road under Oliha) within

the centre province. Ogies :

—

Ogiegaw.
Oguse.
Ogiomi.

Ogiogege.
Ogiokele.
Ogiegban.
Ogiebolekpe.
Ogyutoka.
Ogyuie.

Ogyulomo.
Ogyigwogi.
Ogyihogwa.
Ogiekezi.

Ogida.

On the far side of the Ovia (river Osse) :

—

Ogeteti.

Ogyugolo.
Ogiesi.

Ogyutesi.

Ogyegbata.
Ogyudo having died intestate Iyase Nudo governs in

his place, in Udo.
Odugwaton or OduzabU (Gilly Gilly road under

Ezomo).

No Ogie.

(
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I
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Under these Ogies are many villages ruled over by head-

men equivalent to the Kongozovo in the Kongo. These

headmen have a number of families under them, each

of which have land given to them for planting. There may
be waste land in a province or a kingdom, but that is not to

say that it is no man’s land for it belongs either to the Ogie
or the Oba.

There were three other roads (PI. XIV) leading from the

I Oba’s Compound to places within the outer wall, Oduhumi-

j

DUMU to the east, where the Oba “ played,” and Odokoraw
! to the residence of the Oba’s eldest son, and Odiekogba
, to the country at the back of the palace.

The Oba’s Compound became the centre of a very large

city surrounded by two great ditches and the thrown-up

earth forming walls on either side of them.

It takes one more than half an hour’s hard walking to march
from the inner wall or ditch on one side of the city to the

same on the other side. And from the inner to the outer wall

the distance varies from 1,000 to 3^600 paces.

The main roads are those leading from the Oba’s Com-
pound to Siluka, Yira and Ifon, Geduma, Sapoba, Sapeli, and
Gilly Gilly.

In the olden days when the Sapoba and Gilly Gilly roads

were unbroken approaches to and only bordered on one side

by the palace wall and on the other by Imaran’s house they

must have had a very grand and beautiful appearance. A
hundred paces broad, these green glades were lined by trees

growing on the raised sweeping of years on either side.^

It was the duty of certain towns to come in to Benin City

yearly and clean and sweep these glorious entrances to the

palace.

I. The Oba’s Compound was roughly divided into three

quarters. The Oba’S quarter EgwaI. The wives’ quarter

Oderie, and the Eunuchs’ quarter called after the first great

Eunuch Urukpota.2

’ The poorer people who could not afford to bury their dead in houses threw
their bodies on to this road, so that with these and the bodies of people sacrificed

it really had an awful appearance.
^ They say that Overami did not castrate people to act as Eunuchs, but that
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Then there were eleven other divisions into which the City

was divided and the names of these parts are those of the

great chiefs who first founded them.

2. The headmen’s quarter (Obadagbonyi) known as Idumi

Webo. These people under NWAGWE appear to have partly

lived close to the King in his Compound and partly to the

N.W. of it.

3. Then to the South, behind the wall ofthe Oderie was the

quarter called Ogbezawti.

4. From here to where Obaseki has his house was called

Ogbe.

5. Round about where Arasi has his house was called

Ogbioka (Oba’S son’s quarter). '

6. And where Obayagbon has his house was named the
,

f

Idumu Ibiwi.

7. And where IHALIKA lives was called Idum’ebo.

8. Then from the Udo or SiLUKU road to the Ikpoba or

Geduma road is named after Olenokwa.
9. And from the Ikpoba road to the Sapoba road the name

is Idumgwosa as far as the house of PUSH PUSH.

10. From the latter’s house along the Sapoba road is still

called IDUMEDIE.

11. From there to the ditch, near the Sapeli road is called!

IDUMSIAMALU.
12. From the Sapeli road to Ogbezawti is called I

Ogbilaka.
!

In the Oba’S Compound there was also a quarter called
f

Idumwuki, where certain people observed the changes of the:

s

k

ai

tl

d

rl

R.

iv

bo

nu

cin

oul

moon.

Each of these twelve quarters contained “ Houses ” or smalF

quarters belonging to certain chiefs. i|

Ebwimosi, a spot close to the second wall on the Gilly

Gilly road, was where EzOMO (or OjUMO) used to sacrifice:

people. !

de;

t
1

:Gd

.'00

it 1

tot

any child who had the misfortune to be born without, or by an accident to lose

these parts, was brought by his parents to the king. It is possible that this is in

part the truth, but what about those holes in the wall of a town not far from

Benin City, through which they say the victim’s head was thrust while this

operation was carried out.

the

fal

*iei

(
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On the IkpOBA road, about fifteen hundred yards from the

Residency at IDUMIGUN NI INYA YUGI the blacksmiths had

their shops, and some 150 yards from the river IKPOBA is the

grove Ar’ore.

On the Udo or SiLUKU road, a hundred yards on the other

side of the first wall, is Idumiobiecisa, a place where the

test for witchcraft used to be administered, and some 260

yards further on near HOLOTO is Azama, where the Oba-
elect went previous to being crowned.

On the Shelu road, 700 yards or so from the first ditch

is Iyakpa or the gate dividing the Queen Mother from her

people, and 500 yards further on is Eeya, where the Queen
Mother has erected her new quarters. About 3000 yards

from the Residency on this road is God’s Grove called Aro’SA,

and it was here that the Oba sent his son with a goat to

sacrifice immediately after he had been crowned.

The late Oba’S palace was nearly in the centre of what is

known as the Oba’s Compound, his predecessors’ palaces

and their ruins being to the north-west of it. Near to each of

these palaces, and I think there were thirty-one of them, was

a deep well (Ovvio, being the name of the late Oba’s well),

where they threw the bodies of the human beings sacrificed.

Round about the palace were the headquarters of the IWASI,

IWEBO, Ibiwi, and IWEGWE, while to the South and East the

houses of the Oba’S many wives were scattered. The wall

running round the ODERiEor wives’ quarter, or the back semi-

circular wall of the Compound, was considered sacred and no
outsider was allowed even to touch it under the penalty of

death.

The front wall ran in a straight line along the Sapoba to

Gilli Gilli road, almost North-west and South-east for about

500 yards, and it was called Oboloba. The quarter behind

it was called IDUMIWEBO, part of which is situated near

to the Oba. The second wall was called OzAMOKO, while

the quarter behind it was that of the Eunuchs, called

Urukpota. The third wall was called Ugohe and the

quarter behind it Ugwozola. Here the late Oba had a

tin house built upon iron pillars, and it was in this quarter

where people wishing to see him had to wait* There is a
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deep pit here and another just behind the present cemetery :

these pits are called IRIDIAW^.
I never saw the palace, and cannot therefore describe it,

but while wandering about its ruins I have come across holes

in the ground some 15 feet deep, which were in some of the

divisions of the palace, and were used by the late Oba as the

burial place of those visitors whom he did not wish to see

again.

The people still dig amongst the ruins of the palace for the

bronzes the Oba and his followers valued so much. Mr.

Erdmann, a well known German trader, on his last visit to

Benin City informed me that he had seen the palace just after

its roof had been burnt off and had taken many photographs

of it. He said that the bronzes were ranged along the walls

and served as historical symbols, reminding the historian of

the chief events of the past history of the BlNl people. Un-
fortunately this much-respected trader died on his way home
in the year, 1904.

Inside the first or second wall was the tree under which

people were sacrificed to the Rain power, this ceremony was

called Aiyawomanami.
People were sacrificed to the Sun ^ power under the Ubogwe

tree which once stood just in front of the first wall outside

the Compound. Where murderers are now hung under the

Okha and Ulohe trees near to Imaran’s quarter the cere-

monies connected with the new Yam Juju were commenced.

And in the Oderie where there is now a fowl house, and

under the IKHIMI tree cows were sacrificed.

What we know now as the Sapeli Road was called Uboka,
while just outside the Residency on the Sapoba Road there

was a place and a tree to which people used to be tied called

the Ogyuwo. Along one side of the Ikpoba road there are

the ruins of a line of blacksmiths’ shops, and blacksmiths are

still found in different parts of the city working in iron and

brass. The present productions in brass are rough and crude,

but there are some artists who sculpture very well in clay, and

so ornament the pillars in some of the houses of the Benin

^ This was called Aiyawo.manukbo.



'« • ’'i V



Pl.ATF. XVrt

The part of a Biiii house called Oderie, marked No. 15 on-Plan. See f>age 189.

Pl.ATE 'SXb

Cross erected on the Gilly-gilly Road, near to Ugbeni, where Consul Philips and his

comrades were massacred. See />age
. j
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City Chiefs. Carvers in wood also exist, but the ivory carvers

cannot be compared to those of Luango south of the Equator.

Upon showing the photos of bronzes and ivory in the

“ Antiquities of Benin ” to certain chiefs, their surprise and

satisfaction was very great, and they were glad to think that

most of their ancient works of art still exist. It is to be hoped

that private collectors of these bronzes may some day be-

queath their collections to the British Museum, and that

I

photographs at any rate of those collections in the Hamburg

i

and Berlin Museums may be obtained and made accessible

to the public. The future educated BiNi as a British subject

has a right to expect to find as full a collection as possible of

these bronzes, etc., in this Imperial Museum.
By a house, I mean the abode of a family ^ living under its

head, and not merely the dwelling place of an individual.

This house (PI. XVI) is built on the same lines, though on

a smaller scale than a chief’s palace.

Passing along a road (OdE) one comes to a fence on one
Vi side of it, and this outer fence they call Ogboli. Passing

through an entrance there is, at a given distance, a second

fence called Egodoli, and then a third called Ekunugoli
C before coming to the house. The front wall of this house is

I
called Ebowi, the side walls Igieka, and the back wall

I lYEKOWA.

*

The space between the enclosing wall and the house in

front is called Aguduli, while those on the sides and back

8 are made into a garden called Egun.
a

I
The house is divided into three sections, the centre part

i being the husband’s quarters, looking towards the road to the

f
left the wives’ quarters Oderie (PI. XV^), and to the right

the young men’s quarters Yekogbe. The doorway is called

Eku, while the passages are called Obiovio.

The rooms are ranged in both these latter quarters on the

i

inner sides of the outer walls of the house and the outer sides

I
of the walls of the husband’s quarter, and are mere lean-to

Ij sheds.

'i
* The family is called Egbe, and is composed of Era, father, Omiwu, the

( sons of the father. Eye, Inyheyhi, Sapamaregudi, Egabiona and the next

four generations, none of whom may intermarry.

I
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The centre part or husbands’ quarters of an ideal Bini

house is divided into four rooms.

1. Ikunu Oguli or Alera, father’s room, where there is

an altar to the memory of the occupant’s father.

2 . Ikunu Kadici or Alwiye, mother’s room.

3. Ikunu Arohumu, the reigning son’s room, or the head’s

grove or temple.

The entrance passage to this room is called Onuru, and
facing you as you enter is the side of the altar Arowebo
(bead grove or altar).^ There is an entrance to the wives’

quarter from this. The roofs of these rooms incline towards

the centre, which is an open square, and is upheld by a

pillar (Ehawi) in each corner of the square. The floor of this

square is about twelve inches or more below the level of the

floor running round it, and this basin is called Egudu. On the

side opposite the altar is a raised platform of mud serving as a

sofa or bed which is called Ukbo. On the left hand side, just

after entering the third room, are two closed-in rooms which

you enter through small openings in the wall, one being the

wife’s room UguGA, and the other the husband’s room,

Ogwa.
The fourth room is a spare quarter called Oduowa, and in

a garden on the outside of the back wall of the Oduowa is a

general or medicine altar called Ogushun.
They call the roof Erohumowa, and it is made of the

leaves (Ebe) of a reed-like plant with a large leaf called

Emwame.
The ridge pole goes by the name Okpo, the rafter

Eredomi, while the opening or funnel down which the rain

flows into the Egudu is called the Oboto.

' For contents of this altar see under Olukun.
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CHAPTER XIX

BINI CUSTOMS

Some Bini Fetishes or Jujus

—

Ematon.—The Phallic Pillar, God and the Devil.

—

Marriage Customs.—Secret Societies.

The Bini call a wizard Aze but the Jakri word is Olotcho
which is not very different from the word used by the Bavili,

i.e., Ndotchi. a person accused of witchcraft is given the

bark of the INYI pounded up together with water. If the

accused vomits he is considered innocent, if he does not the

poison generally kills him, and his guilt is thus proved.

The drum language does not appear to exist much north of

Old Calabar, and the Bini will tell me nothing about it.

When the Oba makes father (EziMi) the big thick looking

drum beaten in the father’s house is called Ekun Alwera.
Then the musicians carry :

—

^

Two long drums called IDAN turn turn

One small „ „ Uke short drum like

ours in shape.

One medium „ „ IGEGAN „ „

One large „ „ Imigan „ „

Road jujus are called Mwtheyo.

Cowries represent the Ebami Ake
A big stone „ „ „ OkwhaIhe
Pebbles „ „ „ OviA
A spoilt gun „ „ „ Ogun (war)

And when the people hear or notice that a road has a

Mwiheyo put on it they talk of the road as Ulawma.
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Osun are Jujus to which certain Doctors or Obos are

attached.

Some times as you are marching you will notice a bunch of

leaves tied together fastened to a branch of a tree, this they

call Eshu Shu, which might be translated little devil, and
may be the origin of the word JUJU u.sed here much as the

word fetish is south of the equator.
|

A fence made of Kola saplings, planted four or five feet '

apart, tied together with native string, screens a tree with a \

Omey, entrance to Arovia, a grove sacred to Ovia, similar to Mabili
in the Congo, with chalk marks as above in half circle on the

ground in front of entrance.

piece of cloth wrapt round it, and bottles, wood, and cones of

chalk at its root is called Ekeji.

Omehu is a tree found near most villages with a collection

of ant-hills heaped about its roots. They say this is to make
women bear children.

At Igusala there is a double Ikhimi tree growing behind

a nicely kept fence, with a strip of cloth round it. Between

its buttresses are a pot of water, a drinking cup, shells, the bark

of a tree, Awawa (spoon bill) and goats’ heads, and nearly

round its base are seats for people to sit upon. While under

a little shed, upon a wooden grill, rest great lumps of EkwhA
(a kind of pudding made of the bean-like seeds of a tree) being

smoked by a fire underneath them.
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In the forest between Adenyoba and Ite is a sacred stone

called Okuta.
On the Sapoba road there is a tree with the usual mound

of earth and cowries in front of it, planted they say to mark

the place where the top of Ezomo’s ladder fell. The story

goes that this great war chief heard it thunder and wanted to

know what enemy of the Oba’s it was who evidently wished

to fight him, so he built a ladder to reach up to the heavens.

When he and all his people were on the ladder and just

getting at the home of thunder, it gave way, and the top end

of it fell where the tree is growing, about three miles from

Ezomo’s house.

Near to these sacred spots you will often find pots of water

and cups, or yams or bananas, with the price in cowries against

the cup or the food to be sold. I have never known these

silent markets abused.

The people swear by licking and touching stones, iron,

cowries, bits of twisted rope, and the crushed dried leaves of a

plant, asking these things to kill them if they are not telling

o
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the truth. These swear jujus are called EkhwaT, and there is

generally an EkhwaI in connection with an OSUN.
The only fetishes into which nails, etc., are driven which the

writer has noticed are two very old ones preserved in the

temple to Olukun.^
The Ematon (the thing you keep on digging) is a very

important OsUN among the BlNl, quite a number were found

stuck into the ground near to the King’s palace.

The Ematon (PI. XVII) is an iron staff ornamented with

two figures of the chameleon, the signs of wisdom, one just

above and one below four leaf-like figures pointing down-
wards representing Aja, or that knowledge of medicines and

lore supposed to be taught to man by the fairies who take

certain people into the bush for this purpose. Then opposed

to the Aja at the top of the staff is a bunch of figures sur-

mounted by the representation of a horse and a bird.

This bird they call the Akiamawlo, which translated

means—There existed previously the continued state of the

living thou and him.

The figure of the horse bearing the bird stretches across

the circle of figures to points between the two prongs of two

figures. They call this EsiN (the act of exposing to sight).

The figure marked 3 on the sketch represents the two tail

feathers of the bird called Ariokpa (the first one who sees).

This bird is also called IFE or love, an(i IFE is, as you know,

a town in Yoruba land, from which all people are said to have

come. (Can this mean that the BlNl believe themselves to be

the children of the spirit of light and love ?) i

The above, like Mawalala, stand outside the formula.

Category i. Figure 8 is meant to represent that semi-

circular knife which is used to separate the skin from the ;

body of the yam and is called Elulima, the act of having to 1

keep on boring (the Bavili look upon the sky as solid, and so .

do the Bini, in the sense that a roof is solid). This semi-

circular knife, then, conveys the idea of “ the heavens.”

Category 2. Figure 7 represents the flat round hoe with

which they hoe the earth, and they call this figure Egwe,
the act of being.

* See Olukun.
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Tlie Iko pillar before the native court house at Ebiyawmalo. igs
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The three pillars and three irces at.rl^iu. See /’n^c tgj.
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Category 3. Figure 10 represents the axe Ogwana (the

relative in law of Ogun, the Yoruba “ power” presiding over

implements of war and hunting). The story says that an

old lady who would cut wood on their first day
(
= Sunday)

was banished to the moon. Ogun = blacksmith who by the

help of fire makes his implements.

Category 4. Figure 9 represents the machet called IKHU
(the act of cutting up the dead wood, which is a motion).

Category 5. Figure 5 represents the flat (fish-knife-like) knife

that the Oba of Benin used to carry in one hand. It was held

upwards towards the heavens when the King made a prayer of

supplication, and is called Eben, connected with the word
Ebaw, sacrifice or offering, and the Dove. I am not at

present able to associate this knife with harvest.

Category 6. Figure 6 represents the knife used by the

:
Oba to slay men or animals for sacrifice, and it is called Ada

- (one who propagates). This certainly entails suffering. And
finally we come to the two-pronged figure joined as it were to

" Ife, which is called Eleli (the witness who speaks).

Thus was the Oba as God’s representative on earth re-

minded of his descent from God through iFE, and so did

1 the Ematon convey to all who chose to look at it that man
is of spirit, body, and mind, and that there are three distinct

kinds of knowledge, i.e. that which he receives directly from

God, that which he obtains from his animal nature, and that

which he is taught by the elf Aja.

The Pillars Iko (Meeting) and Oyisa (God).

p

At a town called Ebiyawmalo, which I visited in company
with Dr. A. G. Christian, we noticed a pillar (PI. XVIII) in

ront of the native Court-house, and the chief told us that

t was called iKO (a meeting).

Pillar, or iKO, in front of meeting-house at Ebiyawmalo.

O 2
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Not far from here we noticed a hollow pillar under a small

shed, and the chief of the place called that Iko also. This

pillar was of red sun-dried mud, and three shells were fixed in st

the mud on the side of the pillar exposed to our view.

Then at Adenyoba near the OviA river there is an altar r

Pillar, called Oyisa, and altar with Ikhure sticks and pot of water
on it at Adenyoba.

to Oyisa placed under a shed, by the side of which is an

ornamented whitewashed pillar or iKO.

In the bush near to the village called OVA there is a stunted

A hollow clay pillar, Iko, at Okpwebo, with three Achatena shells

inserted in it.
i

dc

Squat pillar at Ova, called Adambi, said to be female.

squat kind of pillar which they call Adambi and describee

as a woman “ Juju.”

(
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Then at Owo, in the Oba’s Palace yard, I noticed a pillar,

and the king called it Orobale (which might be translated

the husbands’ ward).

Then, proceeding farther away from the sea into the

Kukuruku country at ISULE, the Conservator and self

noticed a triune pillar under a little shed, the figures being

back to back and those of two males and a female. This the

Chief called Babatchigiddi (or earthenware image of the

father).

But shortly after this we entered the village of lAiU, and on

the stone plateau near to the chief’s house our attention was

drawn to three grass-capped figures (PI. XVIII^), two being

I

of solid clay, while the third was simply formed of two upright

n I
sticks with a grass cap on it. These figures the chief called

Eshi, which was interpreted as being equivalent to the Bini

at word ESU or ESHU (Devil). On the other hand, three fig-trees

growing out of platforms of loose stones collected together

close to these figures they called Oyisa or God.

At Ateyi there is a figure standing on a platform outside a

A small wooden figure and two pieces of ironstone outside wall of house
on a clay platform with a board with pieces of iron driven into it in

front of it. The figure is called Eshu, and represents the Devil.

be

louse, by the side of which are two pieces of ironstone, and
:hey called this figure ESHU.
Then all Juju houses have an altar to Esu outside,

vhile those whose houses own the “Juju” Awlomila (a
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small basin containing the nut IviAWNOMiLA in a piece of t

cloth) may also have an altar to ESU outside their houses. «

They say that OviSA is a trinity composed of Oyisa or
I

O’Sa’lugimaiyi ^ the King of us all on earth.

O’Sa’lubwa who made us to be.
‘

O’Sa’logodwa the queenly mortar of being. .

r.

And that he had a son called Esu, or ESHU who is also a

trinity composed of s

Eshu the Devil connected with mystery.

Olukun the teacher.

Ogyuwu the King or Queen of Death.

When OSALUBWA was making man he left him in an un-

finished state : Esu came along and finished him according to

his ideas. OSALUBWA returned, and was much annoyed, and

banished Esu to the east, where the Sun comes from

(Animinihia Mivi).

From this it will be noted that while trees symbolise

the triune God the Creator, the pillars represent the so-called

Devil or procreator in three parts also.

n.

i

bj

m

be

bt

th

m;

h

Marriage.
S!(]

There appear to be two kinds of marriages among the

Bini.

Among the upper classes the children are betrothed by

their parents from infancy. The present may be a nominal

one, such as four kolas, three cowries, and some palm wine, or

it may be more.

The man is supposed to keep on giving the child betrothed

to him presents until she is grown up
;
he also makes her

parents gifts. The seduction of such a betrothed girl is

heavily punished. On the other hand, among the poor the

girl is not necessarily betrothed, and a man may seduce her

without legal punishment.

The man may refuse to marry his betrothed, and then he

eai

n'-U

fie:

of

bee

sec

> =Ogie X Oyisa x Lugimaiyi

royal self god earth.
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f has the right to give her in marriage to anyone, unless she is

of noble family, when she can only be given to a free man.

t The girl may not refuse to marry the man to whom she is

betrothed, or his chosen representative
;
but the father may

at any time refuse to give his daughter to her betrothed, when
he has to refund to him all the presents the would-be husband

has given to her and her parents.

^
I

When his wife conceives the husband gives her a cock to

sacrifice.

The son marries his deceased father’s wives, who have not

I borne children to him.

After the birth of a child, the father gives the mother another

name
;
the child also will give her mother a name, a friend

will also name her, and so one often hears a person spoken of

by two or three names.

Very few women in this country are true to their husbands,

many of them having at least one lover. When a child is

born the woman does not declare who its father is until her

husband is dead. Many women live openly with their lovers
;

the great majority of cases in court are for return of wife, and
many women prefer to go to prison than to return to their

legal husbands.

Often on the roads one passes a small tree planted by the

side of the road, near where are chalk marks and a mound of

h( earth, cowries, yams, and plaintains. This tree has been

planted in memory of the fact that some woman or other

bj has brought forth a child on that spot.

Secret Societies.

The object that most of the secret societies round about

bfl
Benin seem to have had at heart was to check the despotism

;
of the rulers of the people, but often the ruler himself

tb
became a member of the society, and thus as its leader

be
secured its services in furthering his own despotic ideas.

The Beni call their society IGWOMORI, and it is said that

b
while still a prince the late Oba Overami became a member
of it. The first crime this society committed was on the

death of Oba Adolo and crowning of OvERAMi, and, at the
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latter’s suggestion, to execute all the late Adolo’s councillors.

OVERAMI then placed many of the IGWOMORI, sons of the

lately executed councillors, in their fathers’ place.

The secret society of the ISHAN people played a great part

in defending the Benin City chief Abohon and other •

refugees after the British had taken Benin City in 1897-8.

There are secret societies at Owo and Akwe.
The SOBO Society is called Otrada, that at Ifon, Otu,

while we have only just had a sad experience of the influence -|

of the Ekemeku, or the Silent Ones, in the hinterland of

Asaba.
j

In an interesting article, dated May 13, in the West African

Mail, Mr. Hughes, an earnest student of African customs,
j |

writes :
'

j

“The Ekemeku Society has for long been in existence. »

The aim and idea of its establishment was— c

“ 1st. To settle any tribal differences amicably.
^

“2nd. To uphold the law and institution of their countries
[)

according to rights of usage. i
]j

“ 3rd. To prevent any oppression by their kings and chiefs.
|

“ Of late the Ekemeku Society has become composed for 1

the most part of the younger and more lawless elements, whoflj-

hold their meetings at night, who work by secret methods, «
and who are a continual source of terror to the more peaceful ID

natives, whom they compel by threats of death to contribute H
to their society.”

On page 65 of Great Benin, Mr. C. Punch is made to say :
“ I should imagine the Bini would have the OrO fetish, etc.B

The Bini call this whip Elimidu, and it was given to thej
Okiason (Okerison) by the Oba. From the season IhawB
to Igwe, men desirous of obtaining a title roamed aboutH
armed with an iron instrument, by means of which theyH
endeavoured to kill seven or fourteen people. As witness ofB
their prowess they presented the Oba with the dried breasts®

of the women and the dried penis of the men they had killed.®

With these parts of the slain men and women the Oba is®
said to have made certain medicine for fetish purposes.®'

To give these “braves” a fair chance to accomplish their®

task, the Oba made the chiefs bring all their people tp®,'
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dance in his compound every night. The “ braves ” ran a

great chance of being killed themselves, for it was known that

they were about, and naturally the people kept their eyes

open. Should one of these aspirers to the rank of nobility

be killed by the man attacked, the latter took possession of

his dried trophies, and continued the process of killing on his

own account.

If a person attacked by one of these people had the

presence of mind to cry out the words Oged’ egboma
AYAN AKPWOKA WAW GAPOKAI (something to the effect

that plantains do not kill a man in the day time) it was a

matter of honour not to kill him.

The noise of chain and brass anklets as a woman ran

away was also a life-saving sign.

When these men had presented the Oba with these parts

of seven or fourteen persons the Oba gave them the coral

necklace, bracelets, and anklets as a sign that they had

become Okiason
;
Idun Ohogbi was their chief, and they

lived in Obayagbon’s quarter.



CHAPTER XX

MORE CUSTOMS

Bini Dances.—Making Father.—The Rites.—Women’s Dance.—Egugu Dance.

—

Ovia Dance.

Bini Dances

In the afternoon of February 2nd, 1903, after rather a long

march, we entered Urezen, a town not far from Udo, in the

A mound of clay under a rough seat, studded with pots and an iron

ornament, p like this, here and there. This is called OsUN.

district of Benin. As we neared the blacksmith’s shed we
noticed twelve figures, quaintly clad, singing a song in falsetto,

and a boy. These twelve people were dressed in a dress

(Omigwi), made of strips of leaves of the palm called Ome
;

their heads and shoulders were covered in a mask and mantle

of very rough cloth that looked like the material sacks are

made of, their heads were crowned by a head-dress of the

feathers of the Awawa. Their arms and hands were encased

in long sleeves of the same rough material as their mantles,

and in their hands they held sticks which they call Ikwata.
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The boy simply wore a skirt made of strips of palm leaves,

but in his hand he held a staff called Eran. This was made

of the rib of the palm leaf knotched

at intervals, and surmounted by a bushy

tuft of strips of the petiole.

I watched them as they sang and glided

about rather than danced, until at last they

rustled away, making a cooing noise like

that of the Okku bird, and vanished in

the direction of the grove sacred to OviA.

From time to time, until long after mid-

night, these dancers kept rushing past the

shed or native rest house under which I

was encamped, cooing and singing in

falsetto.

At times I heard cries coming from the

direction of the grove, and wondered what

they were, and felt like getting up to see.

But cries in a native town are so common
that they may mean almost anything,

from the howl of a punished child to the cry of a man in

grief.

Early next morning I got ahead of my carriers and slipped

into the sacred grove. On the road in front of the entrance

to the grove were the twelve dresses arranged on posts in a

line, and the boy’s little one in the same line, but apart.

IKHIMI trees were planted at the entrance, while on both

sides of the road were lines of Kola trees. Passing the

Ikhimi trees, I entered a kind of lane some fifteen or twenty

feet long, and then came to a fence ^ and second entrance

before I found myself in the grove itself

At the far side of the circle of cleared bush I noticed the

Olukun tree, against which was resting the Eran that had
been carried by the little boy the night before. In the centre

of this circular grove was a “ calabash ” or gourd, a pot, and
the ashes of what had been a small fire and the feathers of a

fowl.

* These fences are called Egbon or Oba, and are always formed of the sacred,

plants Ikhimi, Unwetjox.v, and Otwa.

Eran, the upper part

of the branch, or

petiole, of the palm
tree, knotched with

a fringe of the strips

of the petiole at

the top.
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About the 15th of March, just after crossing the OSSE or

OviA river, the Conservator of Forests, Mr. H. N. Thompson,
and myself arrived at a market place in the ITE creek. The
market was in full swing but nearly ending when we got there,

and while many of the Jakri women were seated before their

wares under the shade of trees, some were just pushing off

their canoes from the beach with their cargoes of palm oil and

kernels. They were inclined to scamper away on seeing us,

but we managed to persuade them to take no notice of us,

and purchased food for ourselves and our boys. After we had

breakfasted someone began to throw the apple-like fruit of a

tree growing there into the river, in the attempt to throw them

across. The infection spread, and soon all our carriers were

busy competing. It spread further, and the Conservator and

I joined in. The Conservator succeeded, and I clapped my
hands. This act seems to have been taken by the boys as a

signal for a dance—at any rate, they all set about gathering

sticks to serve as IKWATA, and soon formed themselves into a

circle and commenced singing, keeping time with their feet

and by beating their sticks together. Soon one boy danced

into the middle of the circle and commenced spinning himself

round
;
then, still spinning and inclined towards the centre of

the circle at an angle of 45°, he seemed to whirl round and

round the circle until, losing his balance, he came bumping up

against one or the other of the boys forming the circle. Some
of the boys were very clever at this dance, and they seemed

quite keen on out-dancing one another, and on our part we
were much interested in it, hardly expecting so scientific a

display. Finally the Ranger Mockpai, a powerfully built

man, was so moved that he must have a try, so he doffed his

red coat and started spinning, and when he whirled around

he shook the earth as he touched it, now with one foot and

then with the other. The excitement was immense, the

singing boisterous, until this ponderous dancer broke loose

and cannoned right and left among the boys, who fell

down before him like ninepins
;
then the dancing came to

an end.

We purposed crossing the river OSSEOMO or AWREOMO on

the morrow (the 22nd April, 1903), so w^ sent a boy on
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ahead to OkOGBO to say that we were coming and would

cross the river in the morning.

We arrived at the crossing a little before 7 a.m. and met

our boy there, who informed us that the ferryman had left

early in the morning to bring up canoes large enough to carry

our party across. As we waited a woman came down the

hill from the village above, bringing some food for our boys.

She had innocently taken off her cloth and made a pad of it

to carry the load on her head the more easily, so that there

appeared to be something wanting about her toilet that amused

our boys from the city. More women followed her, some of

whom appeared very angry. We made inquiries, and found

that some scamps among our boys, fearing that there would

not be enough food to go round, had determined to forestall

matters, and had run along the road and waylaid the ladies,

and taken what they considered their share of the food. The
Ranger Mockpai and the rest of the boys were annoyed at

this, and so the scamps were turned over and given a dozen

with a cane. This and the payment for the food taken pacified

the good women, and so time went on until nearly 9 o’clock.

We now became impatient and started shouting for the canoes,

and getting no reply, we fired off a gun—still no reply. At
last we prepared a raft and placed the interpreter and a

forest guard upon it and told them to cross the river and
hurry up the ferryman with the canoes. As they had never

crossed the rivef at this place, and knew nothing of its dangers,

they set off quite gaily. It now being nearly eleven, we
decided to breakfast. When half way through our meal the

canoes turned up, and we relieved our pent-up feelings by ex-

pressing them as strongly as we knew how, and would
probably have proceeded to further and more strenuous

arguments had not our attention been arrested by the woe-

begone appearance ofour interpreterand forestguard: theywere

shivering, and looked half drowned. It appeared that while

trying to negotiate a turning the raft had upset and left them
clinging to the bushes which were growing out of deep swamp,
and water where a foothold was an impossibility. The ferry-

man’s canoes had luckily picked them up. No large canoes

had been obtainable, so that we had to make our way across
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in the wretchedly small ones that the ferryman had brought,

and as we rushed down with the fierce current, and were

cleverly steered into different branches of a perfect maze of

streams, and kept on ducking our heads to avoid overhanging

trees, we began to realise what a foolhardy thing we had done
in sending the two boys off on a clumsy raft, and by the time

we reached our destination we fully believed the people when
they told us that they had not heard us shout or even fire off

our guns.

The old Jakri in charge of the market town of Ugo told us

that he and his people had been invited by Ogugu to his

town, as he was “ making father.”

We started together, but came to a place where a dispute

arose between one of our boys, who professed to know the

road, and the old Jakri. We thought that it was just possible

that the old man wished to put us off the scent, so that we
should not be at Ugo in time for the festivities, so we trusted

to our own boy, and after three hours and twenty minutes’

walk arrived at the outskirts of the town, only to be met by
the old Jakri, who from all appearances had been there some
time.

Soon after our arrival, Og’ugu, accompanied by one or two

Benin City chiefs and their followers, came to welcome us.

He told us that he had intended “ making father ” that

evening, but that as we had come, and the festivities might

annoy us, he would put the feast off until we had gone. We
thanked him for his welcome, and assured him that we should

very much like to be present while he was making father, and

prayed him to proceed with his festival just as if we were not

present. He seemed pleased to be honoured by our presence,

and ordered his people to bring us wood, fire, and water, and

food for ourselves and our boys.

Shortly after dark crowds of people bearing lamps and

torches came together in front of Og'uGU’S residence. The
cloistered wall through which one had to pass to obtain an

entrance into his house contained several altars, and as we lay

on our camp beds in the rest-house opposite we gazed

through the door and window at what was going on before us.

There stood Og'UGU before one of the altars, dressed in what
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appeared to be a red hat and gown—a glowing figure, the

lurid light of many torches falling on him. Then a goat was

held up so that he might sever its head from its body and
sprinkle its blood upon the altar. Six goats were killed, and

all the altars within and without the house sprinkled with

their blood, and all this was done in comparative quiet. Then
Og'ugu, a Nabori holding up one of his arms, and followed

by his courtiers, danced before his people. Then followed the

three great dances called Ukele, Ugulu or Sakwadi, and

OhoGO, which I will describe later on. We saw but little of

these dances that night, but from the noise that took place the

natives appeared to have appreciated them
;
and then for a

time all was quiet. Soon, however, bands of people singing

and bearing lamps and torches wended their way in Indian

file round about and into Og'uGU’s residence
;
no sooner had

one emerged than another seemed to take its place, and their

songs as they approached and wandered about the place and

finally departed were weird and beautiful. Some sang softly

in falsetto, and some sang songs that reminded us of old

Gregorian chants. This went on all night. In the early

morning Og'ugu, preceded by a band of drummers and

players on beaded gourds, came out of his house, followed by
many hundreds of people. Immediately in front of him was

a man bearing a dish of cowries (IGO), and just behind him

was his umbrella bearer and his courtiers. Under the shade

of this umbrella Og'ugu crushed the cones of chalk (Orhue)
and sprinkled the dust upon the cowries. Thus the procession

passed us on its way down the grassy glade which led to the

Benin City road. The band waited for the procession just

where the glade is divided by KOLA trees from the village,

while it proceeded to the “juju” place to salute the great

father, who in the spirit is still in Benin City, but who, as

OvERAMi, the late Oba of Benin, is in reality a prisoner in

Old Calabar. On the return of the procession the band joined

it, and Og'UGU scattered the cowries right and left to the

boys and girls who scrambled for them.

Thus did Og'UGU celebrate the anniversary of the death of

ais father.

Then he came to greet us as we sat in front of the rest-
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house, and asked us if we would like to see the dances more
distinctly, as he was afraid that we had seen very little

of them the night before. We thanked him, and said yes.

The first dance, called Ugulu or Sakwadi, was danced by
one man only. He turned circles, keeping perfect time to the

band of beaded calabashes and drums. The second, Okele,
was rather more interesting, as it was danced by two men

;

one had a fan in his hand, and the other had his hands

clasped in front of him. The man with the fan went through

certain steps, which the man with the hands clasped had to

copy exactly
;
when he failed another took his place. The

third dance was called Ohogo, and was most remarkable.

Fifteen men, three with native bells and the rest with beaded

calabashes, took part in it. They were scantily dressed, and

had bells and rattling seeds round their arms and ankles. A
man with a bell (evidently their conductor), with one with a

beaded calabash, were surrounded by the other thirteen in a

perfect circle. At a signal from their conductor the thirteen,

singing in parts, ran round in a circle, while all beat their

calabashes and bells
;
suddenly they stopped, turned towards

each other in couples, and saluted each other
;
at a signal

they then started off again, changing their step as it pleased

their conductor, who seemed to have perfect control over their

movements. Then at a signal all danced inwards towards

the centre of the circle, and crowded themselves over their

now crouching conductor and his companion. At a beat of

his bell all withdrew and continued dancing in a circle. The
many and complicated steps, all perfectly accomplished,

placed this dance a long way above the general average

native dance, and we were more than astonished to find how
perfectly trained these dancers were. We were told that in

the olden days the slightest error in public in such a dance

was punished by death.
j

On the 2nd August, 1903, the Chief Obaseki gave a dance,*

to which he invited the officers then present in Benin City.

This dance was given in one of the rooms in the Chief

s

house. The room was square in shape, the roof sloping

inwards towards the centre, which was open, forming some-

thing between a Roman pluvium and a Spanish patio.

I

!

I





Plate XlXa

The Yoruba quarter, Benin City.

Seepage i86.

Plate XIX^

The Kgugu with their lon^ whips at Otwaw.
See page 209.
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some 15 or 20 feet square. On two sides were recesses, in

one of which the Chief’s wives were crowded, and it was on

the mud platform in front of this recess where the dancing

took place.

Some of the wives played the drums, while others beat the

beaded calabashes and sang the choruses to the songs of the

different ladies, who from time to time got up and danced

and sang. Each lady was evidently famous for some
particular song and step, but we preferred one that reminded

js rather of one of our own round dances, danced to a song

ull of her husband’s praise

We had been travelling up hill for some time, and began to

vonder when we should arrive at the town of Otwaw, which

ve were told was just at the top of the hill. At last we
eached the outskirts, passing a wall of loose stones, and

bund that the town, like many of those in this Kukuruku
ountry, was built in little plateaux at different levels.

)twaw lies nestled in a hollow, just at the top of a very

igh hill, the grey-coloured thatch and red mud walls of the

ouses looking well against the dark green woods dotted

bout with palm trees as a background.

Coming up through a regularly built street, we ascended a

ind of platform where the “ rest-house ” has been built. A
;one wall rising up from the street below keeps the earth in

lis plateau from being washed away by the rains. An old

g tree and an IKHIMI tree grow nearly opposite to the rest-

ouse, and a pole between two other small trees bears a net-

jke “juju,” which the people call OSUMEGBI.
It was on this plateau that the Conservator and I witnessed

very curious dance, called EguGU (PI. XIX), which the

|INI boys with us said was the same as their OviA dance. The
Id Chief informed us that they were about to commence their

jGUGU dance (this was on the 19th January, 1904); that it

quid continue for three days, and recommence for three

*jiys in about three months from date.

!just before dark we were amused and astonished by the

!)pearance of a man on the plateau. He was dressed in a

lige orange-coloured hat beautifully made of the dyed strips

< the palm leaves
;

in the front running to the centre of the

1
P
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crown of the hat was a hair-like fringe of the same material,

while a similar kind of fringe stood out like a brim all around
it. He wore a mask and mantle of network, which in front

was white, but dyed black over the face and shoulders. From
the mask near the nose and mouth the network protruded

like the trunk of an elephant with a bunch of strips of i

palm leaves. Hanging from the mantle were numerous
strips of palm leaves dyed orange, completely covering the

body. His legs and arms were enveloped in black network

similar to that of the mask. Round his ankles orange and

white fringes of strips of palm leaves covered some negro
'

|

bells. In his hand he held a whip of plaited palm leaves,!]

some 15 feet long, curled like a hoop.
j

This curiously draped figure rushed on the plateau in front
]

of us and cracked his whip. The people who were crowding

the streets surrounding the plateau howled. Then they followed

the masked man down the town, and “ horns ” were blown.

Shortly four men dressed as above, and five in black masks

of much less size, with red and white plaited fringe hanging

at the back, rushed up the street, followed by the crowd, and

came on to the plateau. They ran away
;
then they came

back, all singing a jerky march, and passed to the upper part

of the town. Then they returned, the people crowing like

cocks, and some blowing horns. The Egugu cracked their

whips and retired one by one. The crack of the whip was

greeted softly or loudly, according to its loudness. The

Egugu came back in pairs, and cracked their whips and

retired. The people in the crowd crowed like cocks. At last

a differently clad Egugu came on. This man’s mask looked

like a huge crown made of laths joined together by strips of

palm leaves
;
each lath carried a tuft of cotton at its extremity,

and a long streamer of white fibre. The mask was of black

network like those of the others, but the whole mantle was

covered with the quills of the porcupine. The fringe-like

dress was white and not orange.

This figure made three entrances on to the plateau, and

then all the dancers, followed by the crowd, crowing and

blowing horns, ran off to their sacred grove, to keep on

cracking their whips all night.

L
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1

I had crossed over from the valley of the Ogba river td

the Gilly-Gilly road, and having passed through IPAKU

and Egba, had arrived at Egwahami, when my attention

was arrested by the sounds of singing and drumming, which

I was told were caused by some dancers who had come from

Ugbeni to give this village health and good luck. So I

walked to where they were dancing, and found that the

dancers were dressed very much like the Egugu we had

noticed at Otwaw. But the whole band were to dance

that evening at Ugbeni, and, as we were bound for that

place, I left these five strolling players to do what good they

could for the people of Egwapiami, and

proceeded to UGBENI.

Ugbeni or Egbeni is a place between

Benin City on the road to Ugwaton or

Gwatto and Gilly-Gilly, and is not far

from the place where Consul Philips and

his party were so mercilessly massacred by

the people of Benin City in 1897.

One of my boys now told me that I

should see the OviA dance, which the boys

had played in dancing at ITE, danced as it

should be.

It was late in the afternoon on the 27th

May, 1904, when the boys placed my chair

in the shady side of a square in the town

of Ugbeni, so that I might witness the

OviA dance. Three men carried Ukhure
sticks and placed them near to me against

a wall. A boy carried one decorated with

a tuft of strips of palm leaves. A crowd

af women were to my left, a crowd of men
iust opposite to me, while children were

seated on the far side of the women.
Certain masters of the ceremonies pushed

jack the crowd until there was room enough for the dancers

n the middle. There were ten dancers, five dressed in one

ashion and five in another, and they formed themselves into

I circle. Though these dancers were not dressed as extra-

P 2

Ukhure sticks found

on nearly all altars

throughout the
country. Great
chiefs have as many
as six, but generally

found in couples or

threes.
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vagantly as those at Otwaw, yet they were picturesque and

curious enough to be worth describing. Five were dressed as

follows :

—

A huge head-dress, attached to a kind of crown. A
triangular wooden framework, covered with red cotton cloth,

in the centre of which was a small mirror, while feathers of

the hornbill ran up two sides of the triangle and around

the top of the crown, A couple of the tail feathers of the

parrot were attached to each of the feathers around the

crown. The crown itself was of wood, surrounded by bands

of gold or silver braid. Two square pieces of glass insertec

into the crown gave it the appearance of having eyes.

Below this was a mask of network, and over this was

hung a small piece of a consular uniform rich in silver

braiding. Then from the crown long streamers of red cotton

cloth were suspended. The cape, or mantle, was of strips of

palm leaves, and they had a garment of similar make tied round

their waists. Instead of the black, neatly-netted work under-

wear of the Egugu, these dancers wore ordinary cotton pants

and shirts with long sleeves. Around their legs just below

the knee they wore a string of negro bells, while around theii

ankles they had anklets of dried seeds that rattled.

The five others were dressed like the five just mentioned

save for their head-dress. They had the netted mask anc

crown and red streamers flowing from it, but the upper pan

was of light branched woodwork, from the branches of which

hung many red parrot feathers in couples.

The dance commenced by the masked men beating theii

sticks while the women sang, and the men behind the circk

walked backwards and forwards, with their shoulders pushec

upwards, cooing like birds. Suddenly a couple of the maskec

figures rushed into the centre of the circle, and stamped th

ground violently in front of each other. Then the others rai

round in a circle, all their movements in perfect accord to th

time they kept beating with their sticks. Then one of thes

clumsy-looking figures came into the centre of the circle, an<

commenced that spinning and roundabout motion ahead

described in the dance at ITE, but instead of cannonin

against one of the circle, the dancer in this case righted hirr '
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id self in time, and started stamping before one in the circle,

who had to stamp back at him.

Many of their songs were sung in parts and were very

effective, while the dancing was excellent. No one is supposed

to know who these masked people are, and for a whole month
they live in the grove sacred to OviA, and are fed by the

public. Any village in the district can send for them to dance

there by paying for them, and they say that the dancing brings

health to the people.

Oton is the name of the burial dance and song. Those
who have lost one of their own house carry an empty box,

covered with cloth, mirrors, and beads. They sing Omawrari-
YOYO, and parade the streets. Sometimes it is some years

ki ibefore this is done: it is then a sign that so-and-so’s father

tto has at last been buried, and that the son has now amassed

sufficient wealth to succeed to his father’s honours.



CHAPTER XXI

TRACES OF NKICI-ISM AMONG THE BINI

The Week.—The Year.—The Seasons.—The Rivers.—A Temple.—Wells.—
Trees.—Omens.—Animals.

The Bini Seasons.

The Bini have now eight days in their week, but the

part of jujuism, which I identify with Nkicism, has preserved'

the more ancient form of four days. The names of the’

eight days are

:

1. Eleowu for Edeowu, first day.

2. Akwe.
3. ILAGWE.

4. Uniyiele.

5. USIELE.

6. Dehan.
7. Edeyhinele.
8. Delumale.

Each of these days is a market day in or quite near to

Benin City.^

On the 1st day the market is at Inya = Ek’inya.

))
2nd ,, ,,

lOBA = Ekioba
(Benin City).

|

)) 3 *"^
>> >!

IGO = Ekigo
(on the Gilly-Gilly road).^

„ 4th Bareke = Ekebareke*
(Benin City).

* I. Yam market.
2. King’s mother’s market.

3. Money or cowrie market.

4. Slave compound market.
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On the fifth day Ekinya is again the market place, and

the other three markets follow in the above order to the end

of the eight days. But the juju doctor (Obo) renews the

chalk marks in front of the Aro, or sacred grove, on the first

Chalk marks found on the ground in front of Ake.

day, Edeken, and on the fifth, which is again Edeken.
The names of these four days are

:

1. Edeken,^ spoken of as being Iyase’s day (the king’s

prime minister and regent).

2. Ed’aho, spoken of as being Osuma’S day (messenger

connected with the king’s wants).

3. Ed’awrie, spoken of as being Esogban’S day

(messenger connected with king’s gifts).

4. Ed’okwaw, spoken of as being Esawn’S day (the

king’s captain or officer).

^ These are possibly the Big men or great Lords who are always near the king’s

person. But Mendael speaks of three only. ^ e Great Benin, p. 92.
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Their year is divided into four parts, two of four lunar

months, one of four, and one joining month, or thirteen lunar

months in all, just as among the Bavili.

There are six (or seven, counting the first month) seasons

in this year.

The joining month (called Mawalala in Kongo) is also

looked upon as a period or season in itself, and it is the time

when the natives plant their yams, and thus represents the

month or season of love or spring. It is called IKHURE, and

is the time of drizzling rains, just before the rainy season.

This month, however, instead of representing the first month
at the beginning of the dry season, is in the place of the sixth

month of the Bavili.

The next period is EhAW, and includes the seasons IllEDU,

two months of which are the tornado months, and IHEMA,
,

two months of heavy rains. Ehaw is the custom of giving
|

food to a stranger on his arrival in a town.
j

The next period is named IGWE, and it includes the
j

seasons IGWE, two months, including the little dry season and •

heavy rain, and Agwe, one tornado month and one month of
j

rest and quiet. IGWE (or IGBE or IWE = weight also lo)
:

|

signifies the care and dress of children, and is the season of i

harvest. It is worthy of note that the Bini connect the idea
j

of weight with harvest.
i

The period IHEUKU is that which contains the seasons

Ahishuku and Iheuku, the four months forming their

dry season.
|

It is said that the Bini have no names for their months,
j

and this in a sense is true. But they number them, and so ‘

the numbers are really theirnames. If we wish to know the
|

meanings of the names of their months we must get at the

signification of their numerals.
,

I. Let us begin with the first month of their dry season, when,

having reaped their harvest of yams, the people say they

“ rest and chop.” This is the second month in the season 5

Agwe. The word for one is 6wu, which in the form Owu
means death, or, as we might put it, the beginning and end of .J

all things. This agrees with the time and idea contained in (

the month of Mawalala in the Kongo.
;
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2. The next month, the first in the Ahishuku season,

the Bini are busy cutting down woods and forests for the

purpose of making their farms. This action they call

IFIE.

Ifa is literally that which is scraped off and is also the

name of the palm nut god of the Yoruba. The verb Fa is to

clean or scrape off.

The letters F, H, and Y, are interchangeable thus, HA is

to scrape, Uhe the Bini for IFE, and the Bina palm tree river

spirit, taking the place of the Yoruba IFA is OviA. O is a

royal title short for Ogie
;
Ia is the lengthened form of A,

so that OviA is really a lengthened form of IFA.

E as a prefix gives the verb following it a substantive

form
;
thus Efa or Eva would mean a scraping. This idea

of scraping off is connected with the idea of creation both in

Xivili and Bini. The Bini use the word Eva as the numeral

2
;
Eva is therefore connected both with the river spirit

OviA and with ideas of creation.

3. The third month the people begin to burn what they

can of the felled trees, and this act they call Egbaw.
Egbaw is a state of being cleaned as corn is when its

husks are scraped off
;

so that the idea of scraping is

associated with the third month also. Thus we have Eha
three opposed to Eva, two both with much the same symbolic

meaning. Eha, however, in the word ten and three or

thirteen appears as Era, and Era means father.

We may then conclude that in Eva and Eha we have given

to us the maternal and paternal principles, found under the

symbolic names of the second and third months, in XlViLl, t.e.,

the deep of fresh water and the deep of salt water.

4. During the fourth month they clear the ground, thus

getting it ready for planting the yams. This action they term

Ekwen
;
the number four is Ena, and means that which

contains the power of spreading.

5. ISAN, or five, means the act of springing. Thus these

two months are connected with planting in the earth.

6. During the sixth month the people drive poles (Ifiema)

into the ground near to their yams, so that the yam vines may
creep up them. Now the word for six is I HAN, and that
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means the act of being entangled. This is the month of

marriage following that of love, the spring.

7. During the next month they keep on putting poles in

the ground. The word for seven being (3 + 4) Ih’inaw,

signifying the act of being entangled and spreading. This is

much the same meaning as that of sambuade, or seven, in the

Kongo.

8, 9, and 10. Then for three months or so they keep on

weeding their plantations, Ekbona Nagwinimu :

8 = Inene the act of much spreading (conception).

9= Ihini the act of having fruit (germination).

10= Igbe the act of being heavy (pregnancy).

11. Six months after planting, or the eleventh month,

the yams known as Emawwe are ready, and 1 1 is OWARA
(i.e., first being or first substance), the second month of

pregnancy. Harvest, weight, pregnancy have been also

shown to be associated with the tenth and eleventh months of

the Bavili.

12. During the twelfth month the Ikme yams are ready,

and 12, or Iwe’YA, might be termed maternal weight or

travail.

13. During the thirteenth month the Bini finally harvest

the yams called Igulwa. The number 13 is called Iwe’ra,

or paternal weight, the second month of travail. The mean-

ing conveyed by these numbers 12 and 13 agrees with the

Bavili twelfth and thirteenth months.

14. Then comes the month of rest again, which of course

might be called the fourteenth month, or IwiNA, which gives

us the idea of (spreading and travail or) birth, and may be

said to be the end of the double figure months.

Thus the meaning of the names of the Bini months corre-

spond to some extent to those of the Bavili months. I

cannot however show that then any genetic connection was

asserted of the month and seasons of the former. But if up

to the present nothing of the sort has been found, it by no

means follows that more extensive research will not bring it

to light. I append a table of the Bini months, seasons, and

divisions of the year.
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Divisions. Seasons,. Months. Meanings.

IKHURE IKHURE 6= lHAN = the act of being entangled.

EHAW
i IHEDU

^ IHEMA

7 = ih’inaw = the act ofbeingentangled and spreading.

8=iNENE= the act of much spreading.

9= iHiNi = the act of having fruit.

10= iGBE=:the act of being heavy.

IGWE ^

IGWE

1

AGWE

11 owARA= first substance.

12 iWE’YA= the act of being heavy, and mother.

13 iWE’RA = the act of being heavy, and father.

I 6vvu = one and death.

IHEUKU
( AHISHUKU

1 IHEUKU

2 EVA = that which contains the power ofscraping off.

3 EHA= ,, ,, ,,

4 ENA= that which contains the power of spreading.

5 1SAN = the act of springing.

I now give a few notes on other points of Bini belief and

custom.

The Sacred Rivers of Benin City which have
Sacred Groves or Aro (thus, Ovia River, Sacred
Grove Arovia).

Oyisa is a river rising to the north of Benin City, near

Ibekwe. This word is the general term used for God, and is

pronounced Orisha by the Yoruba people. In the lower

reaches its name changes to Okwo.
Okwo is noted for its natural bridge which crosses it on

the road from IGWIKO to Emma at a place called Okokwo.
While Aruwana, a son of the King of Benin City,

followed by his dog, was crossing this river, his dog fell into

the rushing torrent and was lost. He was much grieved, and

joined stick to stick until in two hours he touched the bottom,

but could not find his dog, so they say he ordered this stone

bridge to be built.

OviA. Ovia is said to have been one of the wives of

Awlawyo, the Alafin of Awyaw. A wife who was jealous of

her put a rat and some water into her cloth, and then went

and told the Alafin that Ovia had made water in her cloth.

Awlawyo was very cross with her, so she cried and ran

away. And when Awlawyo made inquiries, and found out

that he had been deceived, he killed the jealous wife, and

asked OviA to come back to him, but she refused. Then he

sent Okwo to bring her back, but she refused to go back.
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and Okwo feared to return without her, so they both became
river spirits in the Benin country. The sign of the OviA is

the dress made of strips of palm leaves.

Ato. The river Ato runs into the OviA, and Ato is a

medicine to join broken bones together.

Then the OviA runs into the Olukun.
There is a grove for the children of OviA called IRIRI.

Awre ^ or Ikpoba is the King’s river (and the meaning of the

word Awre is royal self). At its source, which is near to the

source of the Oyisa, this river is called the Erubi {i.e., one

who bears, applied to animals), and she is said to have had a

son called ISE (challenge), who would persist in living with

the King. The King finally sent him away to a village on

the Ifon road called Utekon. Then ISE declared war on the

King, and the King went to Utekon to fight. Erubi killed

200 men with poisoned Fufu, and ISE killed the rest of the

King’s followers. The King saved himself by hiding in a

kola tree, from whence he howled for help. Then Olumoria
and others came to the King’s rescue, and they killed ISE.

Now, Olumoria boasted of this deed, so that the King
became very angry and drew his MUSU (sword) and tried to

kill him. He tried three times, but failed on each occasion.

Then he made a medicine called OkokogO (a small red bead

worn at the back of the head) and gave it to those he

specially honoured, and OLUMORIA asked for it, but for a

long time the King refused to give it to him. Finally,

however, he did so. This medicine then gave the King
power over Olumoria, so that he drew his Musu and killed

him. The Awre runs into the Awreomo, called also the

OSSEOMO.
Awreomo. The sign of this river is an earthenware pot of

water. At its source, not far from the town of Okhi, this

river is called Ake, the axe. As a “juju ” this power Ake is

represented by lumps of earth, ant-hills, bits of pot, stones and

chalk, which are covered by a slanting roof of bark called

Okuku. There is a large “juju house ”at Idungena, near

Benin City. It is a building of sun-dried mud, in the form

of a hollow square, with lean-tos from the top of each wall

* The sound aw or o in the word corpse is written in Yoruba 6.
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Are. Pieces of bark supported at one end by two sticks forming a kind of

lean-to shed, under which are found a pot of water, bananas, and yams.
Generally found at the foot of trees with various chalk marks in front of

them. (See other note.)

forming cloisters. Over the doorway a long bamboo, with a

basket cup-like arrangement at the top,

hangs like a barber’s pole. This has

been called Oyisa, Esu, and Ukhure
by different people I have asked to

name it.

As you enter you notice the figure of

a man without legs (Oke), the door-

keeper
;

then, turning to the left, you

will see a figure in clay dressed in chain

armour as in the days of Elizabeth,

riding on a horse. He is called Okakwu
or an officer. Passing along the left wall

we find a figure dressed as a prime min-

ister, or Iyase. Then in the open space

in the centre of the square there are two

figures, one on your right and one on

your left as you stand with your back to

the door and facing Ake. The one on

your left represents Oyisa (god), and

that on your right Esu, the devil. Esu
is dressed as a slave in a hat and cloth,

carrying a knife at his waist, and a Oyisa. a long bamboo

. , ,, , XT . , .
pole with a wicker

stick or staff called UKPOPO in his basket at the top.
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right. Oyisa, on the other hand, is dressed like a king.

We now stand before the throne of Ake, who, dressed like

a king, is seated with a wife (Irebu) with her babe on

either side of him. A girl stands in front of them with a

fan (Okwike). In front of all these figures are the figures

of two naked boys (Amada), while to the right and left are

seen the figures of the two Nabori or hand-bearers. Then
opposite to the figure of Iyase on the right hand side of the

square there are the figures of a blacksmith, Ogun, in his shop

and his assistant blowing the bellows, and between IyasE and

Ogun in the open space the sacred tree Ikhimi is growing,

and they call this Inyatu.

A woman wanting a child goes to Ake and presents him
with a fowl, and promises him more if she bears one. A man
who has lost something goes to Ake and lays his complaint

before him, asking him to kill the thief. If Ake does this all

the petitioner’s trade goes in future to Ake.
The dance sacred to Ake is called Ukele, and is held at the

beginning of the rainy season. Okhi is the name of the middle

course of the Oreomo, and means the difficulty in cutting.

The Akwihama is a river running into the Awreomo, and

means the difficulty of woman in travail.

Okwaihe is another river running into the AWREOMO, and

the word means the difficulty of bearing a load. The people

of this river may not marry those of the river IKHUKU.
Okuma, another tributary of this river, means continued

death or the practice of dying.

The Awreomo joins the Olukun at the same place as the

OviA.

The Oyisa, Ovia, Awre or Awreomo are the four rivers

that enclose the centre province of the Benin Kingdom in

which Benin city is situated.

Olukun is the Great Benin river forming the southern

boundary of the Kingdom of Benin. It is marked in the

maps as the Benin and Ethiope rivers. The meaning of the

word Olukun is either the chief of death or the Teacher.

Its sign is a pot of water. Every great house has an altar to

Olukun in or near to which will be found a pot of water, a

fringe of small leaves tied in knots called Ebaihe, stones in

small earthenware pot IKPEBBO, chalk cones Orhue, the
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sticks Ukhure, cowries, IGO, mats EWA, fishbones, the

tail feather of the parrot Ebakwe, representations of the

snake IKMWI and the leopard Ogiame and the skulls of

cows, dogs and goats.

At EweSI not far from the SOBO plains, as in most towns,

there is a temple to Olukun where chalk is given to the

people as a protection against evil. The people put it round

their eyes like the ZiNGANGA south, and also mark their

bodies with it.

At the door of this temple, a kind of square courtyard with

cloisters round it, two figures are seated on guard.

On the door figures of two snakes IKPI, Obianimi, a bird,

a crocodile, a small boy and a house are carved. There is an

altar just inside the porch to Esu the devil as the Yorubas

say Esu K6 Ni fWA Ako Ile Rfe Si Ita. As the devil

has no kindliness of disposition his house is made for him in

the street.

On your right, that is on Olukun’S left, there are figures

of the son of Olukun with a nude wife on either side, a boy
seated and holding a Kola box and a bottle of water. Strewn

about are shells, chalk, a knife and a bell, while in front of all

rises the bamboo pole with its end split and pushed out cup

shape here called ’Sa or Oyisa.

Next we come to a figure of Olukun’S Iyase who is

wearing the Odigba and frontlet Udehai, collar, armlets and
bracelets.

Then opposite to the door at the end of the building we
see a great figure of Olukun the teacher dressed as a king

and figures of his two Nabori (arm upholders) and four naked
boys or AmADA.

An old priest sits at the feet of this figure near to an altar,

half hidden by the long strings of cowries hanging in front of

him from the roof.

While I was there a man and two women came into this

temple and going up to OLUKUN, knelt down and bowed
their heads until they touched the step on which rested the

feet of Olukun. The priest crushed some chalk and handed
some of it to each petitioner, then they marked themselves
and went out. On either side of these great central figures

are two sons of Obianimi very old wooden figures (like those
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into which nails are driven in the Congo) covered with cowries,

bits of cloth, knives, etc., and near to one of these is the figure

of a leopard and to the other the skull of a cow and the shell

of a tortoise.

On the right in a cloister are the figures of the Olukun’s
great war chief EzoMO (or OjUMO) wearing his Odigba and

four necklaces, and his bugler. And near to the door again are

the figures of EkiOLUKUN the grandson of Olukun wearing

four necklaces, and his wife and Amada.
In the centre of the open space in this temple were three

cow’s heads surrounded by chalk marks.

At Igo a town on the Gilly Gilly road there is a mound

on which is an altar to Olukun with chalk cones and cowries

on it all covered by a shed. They say that Ehaizaai, King
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of Benin, because it was unhappy in Benin City, sent it to IGO.

They say they knew it was un-happy because of the sickness

An altar to Olukun, under a little shed, with native pots on it. Chalk
marks, as above, being made on the ground in front of it.

it caused in the City. At Ugwaton there is also a temple

to this great spirit, or power, mentioned by Burton.^

Olukun is said to have been one of the sons of God who
married OlfA.

Oha is the river running from the town ofvOKHA past

SiLUKU into the Benin river, and forms the western and

northern boundary of the Benin Kingdom dividing it from the

intermediate province of Elawwey which is a kind of neutral

province between the Benin and Yoruba Kingdoms.

Oha drank Ainyo and hiccoughed which vexed Olukun
so she ran away from him. Olukun cried. This was when
Olukun was very poor. Then Olukun married Igbagon
(the Jamieson river). Then Oha wished to return and prayed

Olukun to forgive her. He was rich now, so he forgave her

and said she might come back, but as the wood bearer to

Igbagon.2 The meaning of the word Oha is fear, the

bruiser.

The river Alede runs into the Oha, and means the lan-

guage of the concubine, while Ala is the white cloth, the

* Describing the temple sacred to Olukun, Burton says there is a figure of

he king, &c. See Great Benin, p. 57. This is wrong ; the figure represents

Dlukun dressed as a king. Malaku = Oma Olukun.
Igbagon = the Admittance of Poison.

Q
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abomination of the Gods. (It is a remarkable fact that while

the slave tribe called the MuSSERONGO or Bacilongo, just

north of the Congo were only allowed to wear white, in Benin

City only the Chiefs may do so.)

Cows are sacrificed to OviA, Olukun.
Dogs to OviA and Awre.
Goats to Awreomo, OkwhAIhe, Ogba, Ake, Igbagon

Alede, Okuma, Akwiama, Akkwa, Ogbehe, Okwo.
Altars in Houses are found to OviA, Olukun, Okwhaihe,

Ake, Igbagon, Okuma, Akwiama.
Women may not eat the flesh of the thing sacrificed to OviA,

OkwhaIhe, Ogba, Ogbehe, Okwo.
These sacred rivers are known by the name Ebami, and the

word Ebaw means sacrifice. I should say that the meaning

of Ebami is a “ power ” to which things are sacrificed.

Other Groves not Sacred to the River Spirit.

Arovato is situated near to Geduma.

In this Grove there are always some logs of wood
(Obeke).

Aro Errhein at Eruwa near Geduma.

Aro Ogun (blacksmith) Iron stones are placed in this

Grove, and Goats are sacrificed.

Aro Erumia near Aho on the Ikpoba road.

There are sticks (Ukhure) there. It is also a household

altar.

Its dancers dress like those ol OviA at the beginning of

the dry season.

Women may not eat the flesh sacrificed.
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Aro Owo orOBO at UzALA on the Ikpoba road.

Ukhure are there.

Dancers wear masks surmounted with the feathers of the

fowl.

Women may not eat the flesh sacrificed.

Certain Animals have Groves Sacred to Them.

Aroekme in Benin City, near to the chief ObasEKI’s

old house, is sacred to the Leopard.

Aroenimi to the Elephant.

Arogwuname to the Hippopotamus.

I could get no information from the Bini about Groves

sacred to the Winds.

The presence of an Odigi, or sacred well, is generally

made known along the roads to one by a tree and a mound of

earth and cowries.

Human sacrifices were made to the following three in Oba
OvERAMl’s time :

—

Odigi No’r’udo on the Udo road.

Odigi Noba on the Ifon road.

Odigi Niriwe on the Geduma road.

There is a story that two women, a maiden and a pregnant
woman went down to the Udo well for water. The pregnant
woman, against the advice of the maiden, drank some of the

water, and in consequence had a miscarriage.

As far as my observations have taken me, there are only
six sacred trees, though, parts of many others enter into

medicines and form part of dresses, etc.

Oloku (Oroko) Chlorofera Excelsa. This tree is found
h Ovia’s sacred grove. It is also a sign marking the place
vhere the king had his harem.

The Ikhimi, one of the Bignoniacese (possibly the

Spathodea Campanulata), the Unwetiota and the Otwa are

Q 2
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always growing close to the fences guarding the entrance to

the grove.

Ome. The palm tree, from the leaves of which the dresses

used by the dancers of the Obudu are made.

Ebe. The kola. There are rows of kola trees at the

entrance to all towns, varying from two miles to a few yards

in length. War between two towns of people in the olden

days was frequent, but peace could always be made provided

that no kola trees had been cut down. Kola nuts as a

welcome would never be given to anyone who had destroyed

a kola tree in another village. The Yoruba have a saying, as

the grubs eating the Iwo and the grubs eating the Obi (kola)

lodge within the IWO and the Obi nut, so he that betrays you
is not far from your person.

Omens

1. A falling star foretells the death of a prince.

2. When the owl Okuku says Okurukuru it is well, but

when it cries U U U that is a bad sign.

3. When the bird Ahiaminukyuya cries Oyiowo it is a

bad sign, but when it sings Omgwogwo it is well.

4. When one goes to see something and the eyelid quivers

all is well, but should the under part of the eye quiver then

it is bad.

5. When the right shoulder throbs all is well, but when the

left one throbs it is not well.

6. If on starting on a journey you strike the right foot it is

a bad sign, but if you strike your left foot, no matter.

Sacred Animals.

Only three animals, as far as my observations go, have

sacred groves the Leopard, the Elephant, and the Hippo-

potamus), but I have found the heads and bones of four

kinds of antelope, the dog, the crocodile, the cow, and the

shell of the tortoise, in or near their altars.

The leopard is known by the names Atalagba, Ogyuha,
Ekme, and Ogiame or queen.

Ogiame reminds me of the XiViLi word Kama, royal
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wife or queen. Ogie-CI is the word the Bini use for the

King indigenous to the country, equivalent to Nkici Ci of

’ the Bavili.

When a man killed a leopard he had to take it to the

Oba, who gave the hunter a boy and a girl in exchange for

it. The Oba used to try very hard to obtain the leopard

alive, so that he might sacrifice it. On doing so he would put

his finger into its blood and make a mark with it on his

forehead, from his hair to his nose. Fans for his use were

made of the leopard’s skin, or it was made into a coat for the

I

great war chief Ezomo or OjUMO. The claws also were

strung together and worn by this chief as a band around his

head.

Women were not allowed to look at the leopard’s face.

The dance connected with the leopard ceremonies is called

IGWE.

The Elephant ENI.—When a chief’s father dies, an

elephant’s tusks are placed on the altar in the grove called

Aruenimi. The head and gun by which the elephant is

shot are placed in the sacred ground called EfAi, and the dance

in connection with this ceremony is called IKWEFAI.

When a hunter killed an elephant he had to give the Oba
one foot and the tusks.

The strip of meat round the kidneys was given to the

Oba’S mother.

One of the forelegs had to be given to the village owner

of the country where it was killed.

The rest and the tail belonged to the hunter, and its hairs

were sold to the women for necklaces.

TJu Hippopotamus OGWUNAME.— I have heard little

or nothing about the Hippopotamus, save that his sacred

ground is Okwhaiye and his grove Arogwuname. There
are plenty of hippos, in the upper OviA or OSSE, but the

people seem to fear them, and on asking the people about

that part of the country why they did not kill them, they said

it was no use doing so, as they did not eat them.

The Tortoise IGWI.—The sacred ground where the shell of

the tortoise is found is called Otoi.

The people dance IGWI once a year just as the rains cease.
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The character of the IGWI is a bad one
;

it is looked upon
as a deceiver.

There is a story that says one day IGWI was a person, and all

animals spoke one language. There was a famine in the land.

A meeting was called, and it was decided that all should bring

in their mothers. The elephant brought in his mother. They
killed and eat her. And each day an animal brought in its

mother. They always gave some of the meat to the parrot

(Okwe), most of which it preserved. And when each animal

had killed its mother they told the parrot to go and fetch

his. But he had hidden his mother away in a hole where

she kept a rope. As he refused to bring in his mother all the

animals set about to look for her, but they could not find her.

Then the IGWI watched the parrot, and found the mother’s

hiding place. And he told all the other animals. And when
they all knew where the mother parrot was to be found they

held a meeting to decide upon some plan of getting her.

Finally, they asked the parrot to go on an errand for them

to a distant part. And he went. But he returned quickly
j

to the court house and found no one there. Guided by the
|

IGWI they had gone to find his mother. And when they
j

were near the hole where the mother parrot was hidden the

elephant sang a song, thinking that the mother would take his
i

voice for that of her son. But the mother parrot was not *

so taken in. Then the IGWI sang, and the mother parrot was

deceived and put out the rope for him. All the animals then

seized hold of the rope. But just then the son parrot came

along and sang to his mother, telling her to cut the rope, and

this is how he sang :

—

lYEMAO IYEMALO, IYEMAO IYEMALO

Ofifiege Fwao
Neni Degbegwio Iyemalo

Negwi Piepiaw Iyemalo

O Mother Mother, O
Mother Mother

Cut the rope.

Let the elephant fall.

Mother,

And crush the tor-

toise, Mother.
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XINA OF THE BAVILI ARE SPOKEN OF AS AWA OR AGWA
BY THE BINI.

It is Agwa for a man to marry any of his Egbe and by
Egbe they include

Obirami children of one father.

Igodaro says that he may not marry any woman who lifts

drink up with her left hand, and who, when she cooks,

kneels only on one knee.

Okundia says he may not “ eat ” (or marry) snake and the

antelope Eruhe on his father’s side, and OSURUHE on

his mother’s side.

Ajarri may not “eat” IHIHIHI, a small fruit on his

mother’s side, and Erhuru yam, and Ebakwe a leaf

on his father’s side.

Jegedi may not eat Osuruhe on his father’s side.

Okuku may not eat monkey on his father’s side, nor

elephant and antelope Ehan on his mother’s side.

But the Bini do not respect their Awa as the Bavili do
their XINA.

Obiyimi

Obiyiyimi

Obirerami
)}

„ grandmother.

„ grandfather.

mother.



CHAPTER XXII

THE PHILOSOPHY AT THE BACK OF THE BLACK MAN’S
MIND IN TABLE FORM

On page 169 of Great Benin you will find a photograph
taken by Mr. C. Punch in March 1892, of a Bini house in

course of construction.

In this picture we find that a certain figure is built into the

fluted wall, it is coloured white and shows up well against the

dark red clay of which the wall is constructed (PI. XXI).
This figure is of the greatest interest and may be said to be

the “ formula ” at the back of the black man’s mind both north

and south of the equator on the West coast of Africa, six of

which apparently form the complete religious system of both

the Yoruba and the Bavili or Luango people. It is used as a

divining board or a tally of the seasons indiscriminately.

Resting on the top of the figure you will find a bird, meant to

represent the Ife, a kind of wagtail, to whom the people of

Luango attribute the origin of the drum. iFE is the spiritual

capital of the Yoruba, and IFA is their great oracular deity.

Now IFA means that which is stripped off, and the verb to

strip off means also to create.^ IFA as a God or part of God
would and does represent what we should call the Son of -

God. «

Immediately beneath this bird is the formula formed first of

16 marks or holes in four parallel lines, and secondly of eight

^ Exactly the same idea exists among the Bavili where the word XIVANGA
creator is derived from vanga to create, which literally means to keep on

tripping off.
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ditto in two parallel lines, that is 24 marks or holes in all.

You will notice that there is a distinct gap between the first

four and the second two lines.

Let us suppose this figure on the wall to represent the

divining board, then the first 16 marks represent the 16

sacred palm kernels which the Babalawos use in consulting

Ifa on their Sunday. But Ifa is always attended by his

offspring Op^LE, the other great oracular God of the Yoruba
whom the diviners consult every day. Now the literal trans-

lation of the word OpElE is the one who endures and

replenishes.

Thus you will see that the Yoruba may be said to divide

the “formula” into two great parts, first, 16 divine principles

under four great headings, Ibara, Edi, Oyekun, and Ogbe,

and second, eight natural parts under two great headings the

names of which I have not been able to ascertain.

Separated from the above but underneath is a strong line

drawn from side to side, representing man the diviner.

That is a formula of 24 parts between first cause and final

effect—a formula preserved to the Bavili in the making up of

their shrouds, in their families of Bakici baci, and in their six

seasons, as well as in the titles of their King, his 12 assessors

and their six offices, and to the Bini at least in their political

constitution, as well as their system of divination.

That this formula should exist not only among the Bavili

but also among the Bini and Yoruba adds great importance

and weight to my conviction that it in reality is the formula

(six of which go to complete the philosophy) which has so

long been lying hid at the back of the black man’s mind.

Difficult, perhaps impossible, as it may be to convince

others of this (to me) great truth, I feel that I have been

justified in making the attempt. At any rate, no harm will

be done to whatever value may be attached to the fore-

going notes, as no one need agree with these conclusions

unless they like.

On the other hand I cannot help feeling that one who has

ived so long among the Africans, and who has acquired a

<ind of way of thinking black, should be listened to on the

)ff chance that a secondary instinct developed by long contact
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with the people he is writing about, may have driven him to

:

right, or very nearly right, conclusion.

It seems to the writer that the complete philosophy wa
once given and taught to the people by means of symbols

and that 201 sacred groves were set apart as the place

where the lessons in connection with this philosophy wer
taught.

This is backed up by the following story a certain Babalawc

told me : Eware, he said, was a son of the sixth kin;

of Benin, and when his father died he wished to succeed b

the throne. The people, however, would not have him, an(

drove him into the bush. After 201 years he returned b

Benin city with 201 followers. He and his followers wer

like men but were not really men, they were Ebami (power

in rivers and sacred groves)

—

Eware then taught the Bir

people the foundation of their present religion. But th

people said that there were too many Ebami and set abou

thinking how their number could be diminished. They buil

a fine house or temple and invited them all to a feast then

gave them plenty to eat and drink, and when they were nearl;

drunk fastened the doors and burned the house down. Man
of the Ebami escaped and entered the different rivers an'

became river spirits, etc.

Eware also was much troubled about the fact that he ha<

to die, so he sent a messenger to OviSA ( = God) to ask hir

to come to Benin city and talk the matter over. God cam
down and landed at Agbor (a place to the east of Benin city^

and asked if that were Benin city. They told him no, ani
;

directed him via Oza and Ugo to the city, so that at lengt’

he arrived and had a meeting with Eware, when it wa
finally decided that every man must die. ESHU (the devil

is said to have accompanied Oyisa bearing a knife.

This would bring the introduction of the present Bir

religion to the fourteenth century, or about 400 years afte

the founding of the kingdom of Bini by the son of th

Alafin of AWYAW the great Yoruba king.

This religion has taken such a vigorous root in the countr

' Babalawo = a Bini priest. See Appendix.
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that it is now very difficult to find any trace of the older

form of religion that must have been in existence among the

Efa or people of this country before the coming of Eware,
or even the first Yoruba Oba. Interesting as the study of

this superimposed religion may be among the Bini we are

not likely, upon their own showing, to find it in so perfect a

form as among the Yoruba. It is to Ife, the spiritual capital

of the Yoruba country, that we must go if we are to rebuild

up and reform this religion, which is, of course, now
degenerated into a kind of mythology.

But there is one great lesson that we have learnt from this

story of the Bini, and that is that the completed religion is

ruled by 201 Ebami.

It is interesting to know that before the destruction of the

Oba’s palace each of these 201 Ebami had a bronze plate

representing it on the walls of the great room as a record,

but it is exasperating to think that in its destruction our

chance of obtaining all the names by which they were known
has gone. It will now take years of patient note-taking to

collect them once again. No native that I have so far come
across can give me more than a few of their names, just the

most prominent ones, and just sufficient to let us know that

they referred to sacred rivers, lands, trees, animals, omens, and

the seasons.

We have noted that both the Bini and Bavili in the first

place recognise God under the names Oyisa and Nzambi.
They then recognise that there are two great divisions

among things and people. Those created which they connect

with God (Oyisa) and those procreated which they connect

with the Devil (ESHU) as far as the Bini are concerned, and
Bantu Nzambi and Bantua Ndongo so far as the Bavili

are concerned. Things of the spirit and things of the body
as we should say.

Then we note that they divide things of the spirit into

three parts, and things of the body into three parts or six

parts in all.

Then we have twenty-four powers representing the winds

etc., as causative attributes under these two great headings.

After which we have the six formulae each of twenty-four

,3
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powers which makes one hundred and forty-four parts in all,

i.e., seventy-two parts under the spiritual heading and

seventy-two parts under the procreating heading.

And finally we have the twenty-four parts which are the

results of the foregoing creative and procreative parts.

In short there are two hundred and one parts in their

philosophy which all must bear in mind.

It is possible that in the foregoing notes some error in

detail may have crept in, but I feel that I have given data

enough to be enabled to give you the formulae in full, at any

rate in table form in such a way as to make this philosophy

which is at the back of the black man’s mind, fairly

clear.
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CHAPTER XXIII

CONCLUSION

It is said that the earliest traditions represent rulers as

Gods or demigods.

In times and among races less barbarous we find these )

beliefs a little modified, the monarch is conceived to be a man
having divine authority. He retains, however, as in the East

to the present day titles representing his heavenly descent.

Later on the progress of civilisation, as during the middle

ages in Europe, the current opinions respecting the relation-

ship of rulers and ruled are further changed, for the theory of

divine origin is substituted that of divine right.

With advancing political opinion have come still greater

restrictions of imperial power.

The writer does not think that the eternal and everlasting

principles founded on man’s senses and the seasons and re-

tained in the titles of Maluango and other kings have by any

means passed away.

Although we do not talk of our most gracious King by

seven titles he is certainly represented by six great dignities

in the six offices of state which King Alfred like King Mal-

uango may have managed in person.

It is this wide gap, between European constitutions and

their developments and the constitutions as we find them in

Africa—and their developments—that blinds most people to

a proper valuation of the latter and makes the government

of the Africans by the former so great a puzzle.
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It needs but a glance at the following lists for us to be

convinced of the psychic unity of mankind, and that in the

art of ruling man this must be accepted as a working hypo-

thesis inductively established.

I must now conclude hoping that these notes may be of

service both to the intelligent black man anxious to remind

his people of their greater past and to encourage them once

more to search after higher things, and to the white man who
for want of information has been inclined to undervalue the

material he is expected to understand and I am sure hopes

to guide or mould in the right way.

Both in the case of the white and black man environment

has done its fatal work, it is therefore as foolish for the white

man at the present juncture to impose many of his laws and

customs upon the black man living in the tropics as it would

evidently be for the black man to impose his upon the white

man. It is, of course, easy to say that we should act up to the

ideals set before us by great philosophers and be superior to

our environment
;

but as a matter of fact we are not, and

while in Africa we find the ruins of what were once great

kingdoms wanting in strength to maintain themselves for any
length of time free from the gravest internal disorders and so

degenerating into a series of enclosed despotisms which in

anything beyond the management of village affairs do not

contain the principle of representation by the people—so, on

the other hand, in Europe democracy has become too power-

ful, and the people, fast losing sight of the great fundamental

truths at the base of all good government, look upon licence

as liberty and attack or attempt to disestablish any one of

the six great estates which endeavours to curb their so-called

liberty.

It is here that the full beauty and use of the kingly office

becomes apparent, for the king at least should be placed by
the people above environment and so enabled to hold himself

and the six great principles of government well in hand.

Insects recognise this great truth, why should not man ?
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British Constitution.

The King (inspired) in the place of God.

Lord Chancellor. Arbitrator.

Executor.

Court of Equity.

Lord Chief Justice. Judge.

Police.

Court of Justice.

Archbishop of Canterbury. Atoning priests.

Preachers.

Church.

Edward VII. Doctors.

Teachers.

State.

Prime Minister, or,

The Speaker.

Members.

Ministers.

House of Commons.

The Lord Chancellor. Lords.

Nobles.

House of Lords.

The King (as man) in three parts.

The King of the Bavili and his Constitution.

Ntawtela.

Fumu. Luembungu.
Mankaka.

Nganga Mpunzi.

Ntinu Lukene. Injibungu.

Maxienji.
,, Nkasa.

Ngangavumba. Kongobungu.
Mafuka.

„ Bilungo Kuteci.

XlVANJI. Tata Bungu.
Mamboma.

,, Mbumba.

Muene. Mabundu.
Masafi.

„ Bundu.

Nkici ci. Mamata.
Mambuku.

,, Bakici.

Maluango.



XXIII CONCLUSION 241

The King of the Bini and his Constitution.

lOBA.

(King’s titles.)

Obadududu.

(Assessors.)

Unwagwe.
Eli BO.

,

(Offices.)

Iwebo.

Enonyagbon. Okaiboga.
Okaiwagga.

Abiogbe.

Agbage logi'olukun. Ihama.

SiGHURE.
Ihogbwi.

Ogie no gboma. Igwesibo.

Ogiemese.

IWASE.

Akpolpolo. ISIRI.

Bazilu.

IVVEGWE.

Ehmidu. Ine (Yamo).

Obazwaiyi.

Ibiwe.

Oba.

R





APPENDIX

Extracts from Yoruba Heathenism^ by the Right Rev.

Bishop James Johnson, and Astrological Geomancy in

Africa, by Professor J. A. Abayomi Cole.

Yoruba Heathenism, by the Right Rev. Bishop James Johnson, is

so intensely interesting that when once you begin to quote from it it

is very difficult to leave off doing so. The work was written some

years ago, which may account for its title which I am sure my friend

the Bishop would now call by some other name. A native of Africa,

Bishop Johnson stands out not merely as a learned and earnest

divine, but as a patriotic African anxious to instil into his fellow

countrymen true nobility and independence of spirit and character.

It has been my privilege to have discussed with him on many
occasions some of the religious problems now troubling the mind of

the educated African, who is beginning to be conscious of the higher

teaching in his own mythology. I take this opportunity to thank

the Bishop for having placed this work at my disposal and allowing

me to quote so liberally from it.

The Divine Being.

God is commonly called “ OLQRUN,” a contracted form of

“ ^niti-o-ni-prun,” “ the Owner of the Heavens ”
;
or of “ Olu-prun,”

the Chief in the Heavens
;
or “ Qrun,” the heavens, which is an

abbreviated form of Qlprun, and is intended to imply both heaven

and earth together, which are sometimes spoken of together as the

Universe. “ ALAIYE,” a contracted form of “ Eniti-o-ni-aiye,”

“ the Owner of the Earth,” or of “ OLUWA-AIYE,” “ the Master

of the Earth,” the term “ Aiye ” being understood to include both

R 2
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the earth and the heavens together
;
“ OLODIJMARE,” which some

interpret to mean The Chief, or The King who is the Son of “ ERfe,”

and some regard as representing THE “ EVER RIGHTEOUS
ONE,” and some “ God the Almighty ”

;
and “ Oldni” a contracted

form of “ Oluwa mi" the Owner of all our possessions, and other

like names, many of which are commonly applied to inferior and

subordinate Deities, as was the case with some of the ancient nations,

as, for instance, the Greeks and the Romans.

Man, both from his inability to fully grasp the Infinite and for his

own convenience, has been wont to represent this Being to himself

by some attribute of His that impresses him more forcibly than

others, or, through some special blessing from Him to which he

attaches unexceptional value, and sometimes to content himself with

transferring to Him a name he had applied before to some sub-

ordinate deity. Thus the Greeks like other Aryan races speak of

Him as Zeus" or Jupiter" “The God of light,” or the “God of

heaven,” and “ Theos," the “ Being who has made and arranged all

things”; the Jews speak of Him amongst other names as “The
Mighty One ”

;
the English still apply to Him the Saxon name

'‘''God," “a graven image,” which they had before their conversion

to Christianity applied to an inferior deity
;
and the Yorubans speak

of Him as “ Ql<^run," “ the Owner of the Heavens^ or, “ The Chief

One in, or, The King of the Heavens."

The number of Yoruba gods commonly reckoned is 401, but it is

strictly more correct to say that the number is 600, arranged gener-

ally under two divisions, 200, as the Babalawos would say, placed on

the right-hand side, and 400 on the left-hand side. But the gods

more commonly worshipped are Ifa, 6diiduwk, Qbanta and Qbanla

his wife, O^un, Ogun, Yemaja, Bhriiku, Qbalufpn, Ori^a-oko, and

^pppnnp, Sango and ObktdM.
^ These Deities are generally known among us as “ Orishas," a term

which, after the religious tradition of the country, was originally

applied to some being whom Ifa, or Qrunmllk, the Son of God, had

sent out with others to search about for and collect together the

wisdom which he had strewn about, and who were successful in their

search and collection whilst others failed, and who were then spoken

of as “ Aw^n ti o ri ^d,” i.e., those who were successful in making

their collection, and who after, and in consequence of this, became

objects of worship. But others have represented the term “ Orisha ”

as derived from the circumstance of a serious difference on a

* Compare the Bakici Baci of the Bavili and the Ebami of the Bini.
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particular occasion between two friends named An'n and Ogbk, a

difference in which some elders interfered, over a potsherd, “ Isha"

which the one had made a present of to the other, but a return of which

the giver afterwards from envy demanded, and which after its return

was accounted sacred and became an object of worship
;
and they

say that from this every other object of worship has been called an
“ Orisha ”

(Ori-isha), in allusion to the potsherd over which there

‘had been a severe difference.

§ango, the god of the atmosphere
;

Arkmif^, the god of fire

;

Aje, the god of trade
;
Obalufbn, the god of a prosperous empire

;

Korikoto and Okb, gOds of child-birth
;
the gods of the sea, Yempja,

j

Okun or Olokun, and Q?un
;
the god of war, and the goddess of

hunting (Ogfin and Orknmiykn, Q^ps'i and \J]i his wife, Obalogun

and Akipb his wife, and Ikuligbogbd)
;
the god of agriculture, Ogun

;

the gods of prophecy and song, Ifa and Erinl^
;

the god of elo-

quence, Qbatala
;
the god of love and beauty, Olokun

;
the god of

wisdom, Olokun
;
and the deities of the hearth fire, the Egun, or

spirits of deceased ancestors.

Some of the Yoruba Divinities have been borrowed from other

tribes.

^ango, from the Niger territory
;
Ekd-Ifd, from the Akoko tribe

;

and Aje, from the ^Igiin or Popo tribe.

Yorubans, whose heathen and idolatrous worship is a recurring

festival at which a particular divinity is worshipped, have from

this circumstance often denominated a day in every cycle of five

days from the name of the deity to whose worship it is devoted,

e.g., thus we find one day named Qjp Jakuta, t.e., the day when

Jakuta or Shango ^ is worshipped
; Qjp Obktkld, i.e., the day when

Qbktkla is worshipped
; Qjp Ifa, i.e., the day when Ifa is worshipped,

or when he sits on a throne like a king
; Qjp Abam^ta, i.e., the

Abam^ta day
;
and Ojp Yemaja, which is Qjp Oro as well, when both

Yemaja and deceased ancestors’ spirits are worshipped.

The Yorubans bury their dead in their houses, and believe in

them, in their power after death, and in their interest in their

surviving friends
;

this is the family Orb and £gun worship, i.e.,

the worship at some fixed place in a house of the spirits of

deceased ancestors, male and female, by surviving members of

ji a family of which they had been a visible part, the fixed place

,
being commonly marked by coloured designs on a wall of the house

* Shango is an imported “ power,” see the days of the week of the Bavili and
Bini, pages 64 and 214.
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or on the floor, and called “ Ojub<f-Baba” or “ Oju-Egun, Baba” i.e.,

the spot specially assigned to the worship of the spirits of our

deceased ancestors, and to which has been added the worship of

such spirits as the devil, whose image is often placed on the

left-hand side of the entrance into a premises
;

whose own is

often in the piazza
;
whilst Ifd or ^runmild’s 6r6

,
which consists of

32 sacred palm nuts in a bowl, is generally placed at the sleeping

apartment of the head of the house, and on an elevation raised

above that occupied by the images of other orishas kept in the house

to mark his superior importance.

Yorubans, like many other African tribes, make use of groves

which they regard as sacred to some of their gods, and consecrated

for worship to them in connection with their idolatry, and which

they sometimes designate as “ Igbbro,” i.e., groves sacred to the

spirits of our ancestors—“ Igbo ^luku” “ Igbo bgun,” “ Igbo Agemq,”

Igbo Egun” or igbale Egun ”
or “ Qpa,” “ Igbo Qsqnyin,” Igbo

Oluwa-0l^ftn,” or Igbo Oluwa Aramifb.”

The practice of appropriating individual trees to purposes of

devotion is indulged in by many African tribes, including the

Yorubans.

The Palm tree, the Cotton tree, the Iroko tree, the Akoko tree,

and the Ekika, whose leaves are commonly employed fresh on

occasions of installation to the position and rank of a sovereign, and

to the office of a priest of high rank, and the Omiyplp tree, the

Ipbrogun and the Atori shrubs are among others accounted sacred

trees and shrubs in Yoruba.

The Palm tree, on occasions of both private and public festivities

connected with religious worship. Its branches are commonly
employed to decorate places and objects of worship, both as a mark

of reverential regard and adoration and as a token of the belief and

confidence of worhippers in their divinities, and in their attributes

also which the height, strength, and durability of the tree itself and

the upward direction of its younger branches are regard°d as re-

presenting, exactly as the tree was regarded as sacred both by the

Etrurians and the Greeks, and the Oak by the Jews and Greeks, and

the ancient heathen nations of Gaul and Britain.

The great Oracle of the Yoruba country is Ifa. He is represented

chiefly by 16 palm nuts each having from four to lo or more eyelets

on them. Behind each one of these representative nuts are 16

subordinate Divinities. Each one of the whole lot is termed an Odii

—which means a chief, a head. This makes the number of Odiis
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altogether 256. Besides these, there are 16 other Odiis connected

with each of the 256, and this makes the whole number of Odus

4,096. Some Increase this large number still by an addition of 16

more to each of the last number of Odus, but the 16 principal ones

are those more frequently in requisition.

There is a series of traditional stories, each of which is called a

road, a pathway, or a course, and is connected with some particular

Odii. Each Odii is supposed to have 1,680 of these stories connected

with it, and these, together with those of the other Odiis, every one

aspiring to the office of “A Babalawo" who is a divining or

sacrificing priest, is expected to commit to memory, though scarcely

has any one been found to perform the feat. Many learn by heart a

very considerable number, rather an appreciable number connected

with the principal Odiis. Upon the appearance of an Odii on the

divining or consulting bowl, the “Babalawo” thinks of some of the

stories attached to it, and from any of them that appears to him to

suit the case upon which he is consulted, he delivers his Oracular

response, and prescribes the sacrifice that would be accepted.

These, each of which is always represented in a pair, and is spoken

of as two, are named thus : feji Ogbb, Oy^kun mejl, Iwori mejl, Edi

meji, Bara mejl, Okkrkn mejl, Urosl meji, (j)warkn mejl, Qsd mejl,

Ogundd meji, Etur^ meji, ^r^t^ meji, OturupijJn meji, meji, Ofu

meji and !^ka meji. Ejl or meji means two, double, or a pair.

Eji Ogbfe is regarded the most principal, “ The Dux" or

" Imperabor” and King,” whose appearance on the consulting bowl

is always regarded as indicating the communication of a message of

very great importance, since earthly sovereigns are not accustomed to

come and stand out before their people themselves and set aside for

the time being their representatives or deputies except when the

communication to be delivered is one of uncommon importance.

Subordinate Odiis are constituted and represented by the con-

junction of two principal Odiis at one and the same time upon the

consulting and divining bowl, the one on the right and the other on
the left, this simultaneous appearance and their conjunction uniting

to give them their respective names, e.g., when Ejl Ogbb and
Qy^kiin appear together, they are joined together and named Ogb^-
ly^kun

;
or if Ejl Ogbfe appear with 6gundd, they are both together

named Ogbe-6gundd, and so on with all the rest. The first of the

two names in combination is always that of the Odii which appears

on the left-hand side.

Each nut, or the collection, is commonly described as Ikin or
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Akin, which means a strong one, after they have been, with an

elaborate religious performance, set aside for the sacred purpose of

divination. The collection is usually topped by an Ikin, called an

Odu^(;5
,
which is regarded as above being consulted or delivering a

message, hence the parable,

—

“ Akin li a i p^—a ki lu Odii^p.”

“An Akin is the one we may strike for divination : we have no

right to strike an Odu^p.”

An “ Ade/e,” or a “ Watch Akin,” is that which happens not to be

taken up with the rest by a consulting priest, when he takes out with

one grasp of the palm of his right hand 16 and i Odiis from the

number of ikins in his bag or from the face of his consulting bowl

for consultation and divination. This one, left behind, does the duty

of a keeper of the house for both himself and his comrades, till

they should be returned to their place again.

I fa is known by a great many descriptive and attributive names,

among which are the following :
—“ brumnlla ” (Heaven is the wise

and successful Arbiter or Reconciler
;
again. Heaven, knows him

who will be saved or how to save), “ Olodumare ” (Olodu, Qmperb,

Olodii, the son of Erfe) “ Ikuforiji” (the Being whom death honours

and pays obeisance to), “ Olijeni” (the Master of the seventh

(7th) day festival), “ Qba Qlc^fa Asim Vc^la
”

(the Ruler who draws

blessing and prosperity after Him, and who sleeps in the midst of

honours), “ Nini,” ti i?e Oldni” (the Possessor, who is the

Son of the greater Possessor), “ l^rintunde
”

(laughing comes back

to the world, or the Being whose advent into the world has brought

back the laugh of joy and gladness), “ (?wd ”
(the Being whose

advent into the world from heaven filled men with joyful and

thankful surprise which caused many to ask, “ Is it Thou who hast

come ?
” “ li 0 wa ?

” and the Being from heaven whose constant

cry to all in the world is that they should come to Him), “ Qw^,

Alarun jarun ”
(the Parent who has given birth to five children

and has lost none of them by death), “ Olubesan ”
or “ Olu-li ibi

J^san” (the Chief Avenger of wrongs), Edu” (the Black One,

or the Great One whom, as tradition says, troubles have made
black), “ Qpe Ifa

”
(the palm sacred to Ifa), “ Alajiki—ti ki fori ba

le fenikan ”
(the Being whom all honour with the daily morning

salutation, but who is above paying respect to any other being),

“ Abakuwijf’ (the Being whose power is so great that he calls

death to account), “ Baba ye ” (the Father who reflects honour

pn his children, or of whom his children may justly be proud).
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“ Okitibiri, a-pa-(fj^ iku da ”
(the Being who, turning himself over as

it were in a struggle, postpones for his client the day of death).

Divination is taken by a Babalawo on a highly esteemed broad

circular bowl or four cornered fan of a moderate size, which is

generally covered with white flour from a dry tree, and upon which he

works, and with one of the fingers of the right hand imprints certain

signs, representing such Ifa representatives as may be left in the palm

of his left hand, after he has attempted with one grasp of the palm of

his right hand to take up all the 16, where they were all held.

These small signs or marks which would represent a number of

efforts, and would be placed one after another horizontally would,

according to their number and respective positions, represent one or

other of the principal or subordinate Odus, or Divinities. From
that Odii or Divinity, and one or other of the traditional stories

connected with it, and with the aid of lot casting and of Op^l^,

divination is taken and delivered.

Ifa, to speak more properly, an Odu delivers his responses in and
through the channel of Parables, which every Babalawo is expected

to be able to interpret. Hence it is commonly said :

—

Owe ni Ifa ipa,

Qmprkn ni imp

—

Bi a ba wipe mp

—

Qmpran a mp

—

’Nigbati a ko ba mp,

A ni, ko !

Ifa speaks always in parables,

A wise man is he who understands his speech.

When we say understand it

—

The wise man always understands it.

But when we do not understand it

—

We say it is of no account or the prediction is not fulfilled.

A Babalawo may sometimes be seen sitting over his Ifa Bowl,

attempting to consult the god and divine for an applicant who is

present with him, and who, it may be, desires to know whether

a business he thinks of embarking in would prosper. He uses his

Ikins in the manner described above, and Eji Ogbfe, the prince of all

the Olodbs or Odus appears. Upon this he casts lot to find out

from him what the business is in regard to which he has been

asked to consult him, and what the result of embarking in it would
be to the applicant. The business known and its issue foretold, if
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this issue should be favourable, the Babalawo may sometimes be

heard delivering himself thus and saying amongst other things with

the authority of Eji Ogbfe, of whose appearance he will have im-

formed the humble applicant

—

Bi a ba bp oju,

Bi a ba bp imu

Isalp agbpn ni a ipari re.

Ada fun Orunmilk nigbati o nip gba asp I’pwp Olodumare
;
o rubp.

Olodumarfe si wa fi a^p fun u. Nigbati gbogbo aiye gbp pe o ti gba

a^p I’pwp Olodumare nwon si nwp tp. Gbogbo eyi ti o wi si n^p.

Lati igba na wa ni a nwipe. A ^p !

“ If (when) we wash the face,

If (when) we wash the nose

We are accustomed to finish the operation at the bottom of

the chin.”

Ifa was consulted for Orunmila on the occasion when he would

go to receive authority and power from the Almighty One and he

offered the sacrifice prescribed to him. After this the Almighty One
gave him authority and power.

When the people of the world learnt that he had received authority

and power from the Almighty, all of them began to flock to him, to

consult him on their affairs.

It was since then we have been accustomed to say “ A sp !

”—“ It

will be as predicted.”

6p^l^, or 6p^p^rp, is an Oracle of inferior rank to Ifa, and who is

regarded as his constant attendant and is commonly spoken of as

his slave. He is always represented by eight flat pieces of wood, or

metal, or something else, strung together in two rows of four on each

side, placed at equal distances from each other and joined together.

The disposition of one or other of these pieces when the whole ensign

is thrown and made to spread out upon the ground would represent

at once a particular Odli
;
and one of ^p^l^’s chief duties is to show

to the Babalawo what particular Odii he should consult upon a case

referred to him.

is often and frequently thus consulted by Babalawos,

who usually carry about them its ensigns, because, consulting it

carries with it less labour than, and is not so difficult as the work of

consulting the Master, Ifa himself
;
but this would be on matters of
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minor importance, and its response would be that of a servant for

his master, and which is not always absolutely relied upon.

^p^l^ is expected to be referred to and consulted every morning

that a devotee might know whether the day would be for him pros-

perous or not and, if it should be seen to be a non-prosperous one,

what sacrifice he should offer to conciliate the goodwill of his divinity

in order that he might convert the day to a prosperous one for him,

and also, that he might generally secure the blessing of his guidance

and other assistance throughout the day; whilst a Babalawo is

expected to ordinarily consult his Ifa every fifth day, which is the

close of a week of Os^s or worshipping days. Hence the parable

runs :

—

(1) Oju mp ki mp ki Awo ma ?pde wo
Agbpdp a gbpn kdi—

(2) Bi oni ti ri, pla ki ri bp, li o mu ki Babalawo ma da Ifa

prpriin.

(1) “There is never a morning when a Babalawo or a consulting

Priest does not consult his 6p^l^, as there is never a morning that a

blacksmith is not called upon to sharpen a cutlass for a farmer.”

(2)
“ The possibility of to-morrow not being like to-day in regard to

the events which may transpire in it, is what induces a Babalawo to

consult his Ifa and sacrifice to it every fifth day.”

There are three grades of priests. As the sacred nuts are given by

Babalawos in two sets of sixteen Ikins and one Odu^p to applicants,

those who receive only the first set, which is called “ TAe Olori” or

Chief, form one grade, and this is the first. Those who receive both

the first and the second, which is called “ The drisa,” or the next in

rank, make another, the second grade
;
and those who have, each one

with his right foot in conjunction with those of his own Babalawo’s, and
any of his fellow or senior Babalawo’s with him, resting upon his own
and moving in a circle with him, trodden upon his Ifa nuts deposited

in a lump of Ipkp or Agidi (cornflour pudding), and who are generally

spoken of as “ Awon ti a tb ni Ifa,” or “ Those who are trodden

together with Ifa nuts,” form the third grade. Those of the first

grade are entitled to worship their Ifa always, but not to divine with

it or suffer it to be so employed. Those of the second grade can

both worship their own and divine with it, or suffer it to be thus

used
;

and those two first are spoken of as “ Awo egdn" or
“ J^legdn ”

;
whilst those of the third class, who have been brought

to their position through the services of Olodiis, or chief Babalawos,



252 APPENDIX

are, besides being entitled both to worship their own Ifa and divine

with it, also privileged to eat of any sacrifice that may be offered to

or before the “ Igba Odu” or the calabash or gourd vessel sacred to

Odu, a privilege which is denied to those of the first two grades,

as it is to any non-Ifa owning man, or, as the eating out of a sacrifice

of any kind offered to Ifa and that which has been placed upon it

and is called Ir^fd, is denied to women generally
;
and are also known

as “ Awo Olodu,” the Principal Ifa worshippers.

The ceremony on the part of the Babalawo consists, after divining

with his Ifa for it, in collecting the palm nuts that he would

consecrate, burying them in the solid earth or at the head of a river,

or in some other convenient place, three days before the public

performance of the giving and receiving service, bruising them,

washing them and the candidate also when he is of the second grade,

and when he is said to wash the devil away from himself or wash

Ifa water, this water having had what are known as Ifa leaves

bruised in it, enclosing them in the same kind of leaves, placing the

packet on a plate and solemnly depositing it in the palms of the

hands of the candidate kneeling before him with closed eyes, after

he shall have answered to his name called out the third time, and

when he would signify his glad acceptance of the parcel by touching

his forehead and breast with it, saying May my head, or the divinity

of my destiny, or my Creator accept it ! My own heart accepts it."

He will have paid the fees prescribed for every part of the ceremony

and furnished victims and other offerings for sacrifice, which, in the

case of those of the second grade, are expected to be, in every item,

the double of those provided by candidates of the first grade, whilst

by all, an observance with feasting is had on the third and on the

seventh day respectively of the formal acceptance.

To these belongs the privilege of being led to a stream of water

after the performance of the above ceremony, accompanied by their

Babalawos and their assistants, to be further washed, in order to a

greater purification, and escorted home triumphantly with a parrot’s

tail tightly tied to each one’s forehead as a consecration token,

with the praises of Ifa or Orunmila being lustily chanted after

them.

There is the ceremony of extinguishing the Odu fire—(Pinpdu, i.e.,

Pa-ina-odu). Under it a candidate receives upon the open palms

of his hands, previously and frequently dipped in consecrated Ifa

water, dropping flames from a new lamp lighted with a new wick and

held by a Babalawo, and rubs the different parts of his body with
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them, without experiencing any injury. This is accepted as a token

of his having become a proof against the fire of sickness, or having

gained a victory over it and over bereavement, disappointment, or

any other trouble and death also. He is escorted, after his perform-

ance, to a stream, led by his Oluwo and followed by the latter’s

assistant or Ajigbpnk, carrying on his head animal and other sacrifices

that have been offered on his behalf, and holding them to it with

both hands, they being wrapped in a clean white sheet covered over

with both a fine and a coarse mat, and having a rope wound tightly

around them. When the parcel is removed from his head and

thrown into and deposited in a muddy part of the stream, into which

he would descend, his head is held forward and it is washed with

water whose droppings are allowed to fall on the bundle, and which

the stream would carry away. This is regarded as a token that all

his uncleanness and all the ills that might have befallen him are

carried away from him.

The Igbadu is a covered calabash, containing four small vessels

made from cocoanut shells, cut, each into two pieces in the middle,

and which hold besides something unknown to the uninitiated, one

a little mud, another a little charcoal, and another a little chalk, and

another some camwood, all which are intended to represent certain

Divine attributes, and which, with the vessels containing them,

represent the four principal Odus—Eji Ogbfe, 6y^kdn meji, Ibara

meji, and Edi meji—and this calabash is deposited in a specially

and well-prepared wooden box called Apferfe. The box is regarded as

very sacred and as an emblem of Divinity, and is also worshipped.

It is never opened, except on very special and important occasions,

as when perhaps a serious difference is to be settled, and not without

washed hands and often the offering of blood to it, when the opener

would, as a mark of reverence, turn his face away from it as he opens

it, saying, “ Bi pmpde ba ^i l?k, a y^ oju fun oru r^.” “ If a child

opens a boiling pot, he would turn away from the heat.” Whatever

is offered as a sacrifice to or before the Igbadu is to be eaten at

once
;
no portion of it is to be left to the next day, and none but

Olodus, i.e., those who have undergone the trampling ceremony, are

to partake of it
;
whilst the room where it is deposited is considered

so sacred that no woman nor any uninitiated man is ever permitted

to enter into it, and the door opening into it is generally beautified

with chalk and charcoal colouring, giving it a spotted appearance.

One who receives his Ifa with trampling is usually received into this

room and into the company of waiting and expectant Babalawos
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with much ceremony, after he has been escorted from the Igbodli

;

and here it is he offers his first homage to Ifa after his initiation.

An Igbodii is a grove where the ceremony of giving Ifa with

trampling is performed by the Obalodu, or the chief Olodu priest,

for those who desire to have it from him. The grove always con-

tains three extemporized partitions, built of young palm branches

and the Omii shrub. Into the first of these partitions any woman
or any uninitiated person may enter, and here such persons are

expected to tarry as spectators or waiters. Into the second, Babalawos,

and all Olodus, all those who have received Ifa by trampling are

privileged to enter and remain. The third is entered only by the

Obalodu, the ceremony-performing priest, who would take the

candidate with him into it and who also would have brought his

Igbadu into it previously under cover of night to preserve the sacred

object from public gaze, and there perform his ceremony with the

aid of such fellow Olodu priests as he might have seen fit to invite.

Ifa lays claim to every plant in creation as sacred to his worship,

and thus it is come to pass that upon consultation by a Babalawo,

one Odu will advise the use of the leaves of certain plants
;
another

will prescribe one of these, or others totally different along with

them, and so other Odus. But the plants whose leaves are always

in demand, and which are considered as specially sacred to Eji Ogbfe,

the Prince of all Odus, are T^t^, Qdundun, R^nr^n, Gb^gi, the Oriji

herb, Ipoy^, pmini, and the Iwerejeje plant
;
but some of these are

known and described by sacred names on occasions of, or for

purposes of divination. Then the leaves of the T^t^ herb become

Ewe atfetfedaiyd, i.e., the herb that betokens our seniority in our

entrance into the world
;
R^nr^n becomes Ewe tutii, the herb of

pacification
;
and Gb^gi become Ewe Agidimogbpyin.

Ifa or Qrunmila is believed to know all and everything and is

therefore consulted upon every circumstance of life, that of sickness

not excluded
;
and he, through a consulting Babalawo, always pre-

scribes medicines for the diseases referred to him
;
and for this,

there is a foundation in the circumstance that in the traditional

sayings of every Olodu, or Odu, mention is always to be found made

of sufferers from this or that form of disease and of the remedies that

cured them effectually. Hence every Babalawo is necessarily a

physician in his own way, and he is often resorted to by professional

practitioners for consultation with Ifa for aid to them in the exercise

of their art.

^la is evidently one of the many attributive names by which Ifa
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is described, and a very principal one among them. It is a contraction

of the term “ Qrun mila" and is intended to represent the Divinity

to all its worshippers and devotees, principally as a Saviour and

Deliverer, and one that is strong and mighty and is unconquerable

by Death itself, so that all that look to him for help in trouble and

against any other evil, death not excluded, will find that their con-

fidence has not been misplaced
;
and this, although the name is often

used as if it represented a separate and distinct Divine personality,

and although a separate and distinct representative ensign made of

pieces of ivory, carrying four eyelets each and corresponding in

number to the Ifa palm nuts (Ikin) which, with one Odusp, are 17,

are chosen and employed to represent him.

He is sometimes described in songs of praises and in other speeches

as “ ]^la Qsin,” l^lk the child of “ Qsin ” (the Ruler)
;
sometimes

as ^ia fwp Oyigi (Oyigiylgl) Qta omi,” !^lk the offspring of a stone,

i.e., the hard stone from the bed of a spring of water (an emblem
of great strength), a quality which believed in, enables devotees to

identify themselves with him, and regard themselves free in con-

sequence from death, or protected against it, and say also when they

utter the above praise, " Awa di dyigiyigi, a kl 0 ku “We are

ourselves become 6yfgfyigi, that is the stone which gave birth to

ipia, and will no longer die,” or, at other times to say, “ ^Id rtf a ki

0 ku m<f
— Okribiti, J^la rtf (spkal^) Oruk<f Ifa^ “ ^1^ has descended

to the earth—we shall die no more—and this is Ifa’s name.” Some-

times he is described as “ 5niti ngba ni lit,” “ He is the one that

saves us,” and devotees may be heard saying sometimes of a friend,

“ Nwpn ^e pbp ^Ik fun u,” “ We have made the J^lk sacrifice, or the

delivery or salvation sacrifice for him.” One of them may be heard

thus to confess his ignorance of the saving power of !^lk, “ Emi ko tete

mtf pe^ Eld ni nwcfn mb(f Id ni He waP “ I did not know in time that

it is the ^Ik that is worshipped and sacrificed to in our family for

salvation,” or “ Ko t’ina, ko to ro, bpni on (^Ik) ni gba ni Ik ni Ife,”

“ He is of no account, he is too small to be thought of, yet he is the

one who is accustomed to deliver us from trouble in If^,” or the

world, for which the term Ifp is often employed. And at other times

he may be heard spoken of as “ (^ba-k mplk,” “ The king, by know-
ing whom, we have come to salvation.”

^lla holds a very important place in the Ifa system of worship. It

is to be found in connection with each of the 256 Odus of the system,

a circumstance that suggests that the system aims especially at

impressing its followers with the idea that Ifa is a Saviour and
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Deliverer at all times and under all circumstances. It, besides the

Odii O^^turd, is always first humbly and reverently invoked and its

favour sought for acceptance whenever I fa is to be worshipped with

a sacrifice, and is thus addressed—
]^lk

!
Qmp Q^in, mo wari o ! or, ^la meji, mo wari o !

or, ^Ik ! mo yin abprii

^la ! mo yin abpye

—

$lk! mo yin abp^i?^.

0 Thou :^lk. Son of the Ruler,

1 humble myself before thee !

or, O 51k ! I praise the sacrificing that meets with acceptance

or opens the way to blessing,

O 51k ! I praise the sacrificing that brings life

—

O ! I praise the sacrificing act that accompanies or

precedes labour

;

and it is the divinity to which harvest offerings are always presented

by worshippers—especially in the yam season, before any portion of

the harvest is partaken of, and when they are said to split the Ela

yam i^Pa isu ^la, or Pa ^1^), and when also the following song may
be heard sung lustily to ^la’s praises, and Orunmilk is said to come

and partake of the yam with them

—

51k Pok^

!

5ni e^i si wa ^orp pdun,

Odun kb, mo wk spdun, Iroko oko !

Iroko oko ! Odun oni si kb. !^lk Pokp !

51k has reappeared

!

Our friend of the past year has come again to observe the

yearly festival

—

The anniversary has returned. I am come O Irokb (Lord)

of the cultivated field to observe the yearly festival.

O Irokb of the cultivated field, this day’s anniversary has

returned.

^Ik has reappeared

!

Baba wa oklrikl^i

!

(^mp at’ prun rp s’aiye

Ti o ko wa dk s’aiye

Baba wa okiriklsl

!
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O Thou, our worthy Father !

The Son who hast descended from heaven to this earth

Who hast placed us in the world

—

O Thou our worthy Father !

The ceremony connected with the giving of l^lk to one applying

for it is identical with that with which Ifa is given to those who come

under the first two grades of recipients who are generally spoken of

as Awo l^g^n, and drawbacks and privileges are like those to be found

in both cases.

The male sex is the sex which particularly gives itself to Ifa

worship. There are, however, times when divinations may recom-

mend and prescribe that worship to a woman. Whenever this

should be the case, a woman would receive from a Babalawo only one

jlkin or Consecrated Palm nut called Eko, which she would carry

about her body for her protection, and whenever divination should

recommend and prescribe to her sacrifice to Ifa, she would, for the

jjadme being, hand over her Ekb either to her husband or to her

j(
brother, or any other male relative according to prescription, who

;1j
would include it in his own Ikins for the purpose of the worship

and sacrifice in which she would participate.

There is a particular Palm tree that is known by the name
af 6p^-Ifa, or the Ifa Palm tree, because that class of palm trees

:ommonly yield nuts carrying four eyelets each, and these are the

anly nuts employed in Ifa worship, and are devoted to it. They are

egarded sacred to this purpose, and are often spoken of as Ekurp-

lij^, i.e. “Nuts that are not to be eaten”; and if nuts carrying two

)r three eyelets should be found among these yielded by such trees,

hese would be called Ekur9-6?9?k

—

i.e.^ the palm nuts whose

)eauty has deserted them through the loss of one or more eyelets

-9?9-?d.

The cost of supplying Ifa to a candidate varies from ^5 to ;z^^iSo,

.nd more, according to the circumstances of the individual
;

and

»ften children are pawned, slaves sold, and other sacrifices made to

to aise the funds necessary to cover the expense of the elaborate

:eremony.

There are other oracles
;
but some of these are local, and are resorted

o only by particular tribes or townships, e.g., there is the Qrp Ilarfe of

jesha land, which is said to come down from heaven to Ilarfe or Aiye,

ir the world, once a year, to be waited upon by those who may
eed his Oracular assistance, and whose temporary residence is

S

ird
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always a grove, where he is always attended by an Aworb Qr9 Ilar^

till his return to heaven. The Aworo would deliver his responses

to inquirers. His advent is always looked forward to with joy,

and the public roads and thoroughfares of a town are always

specially cleaned and put in order for his reception, whilst the

number of men and women repairing to the grove for his Oracular

assistance is always large. There are such divinities as O^un,

Yemaja, 6^9si and ^l^gbara, &c., which are often consulted, mostly

by women, using sixteen cowries for their consulting signs
;
and

among some of the tribes, ^liikii and Ag^mp, which also are

regarded as possessing much predicting capacity, and are often

resorted to, as their predictions are always esteemed infallible.

An ^gb^ri or tgb^ri is one that is not initiated into the mysteries

of the religion with which a Babalawo, from the nature of his office,
I

is expected to be fully acquainted. 1

The Cola-fruit holds a very important and sacred place. Both it
j

and the tree bearing it are considered sacred. Every Orisha is

worshipped with the fruit, whilst a woodman’s axe should on no
1

account be laid upon the tree. Hence the parable which is commonly
j

heard, “ Orisa ti 0 yan igi obi li ayo, on li o da awon iyokun li ^ru—

A

ki iy^ Ida ba Ori^a ja ; Ayasebi Ek'e ati ^y}^ ni i be igi obi danu 0.”

“The divinity that has chosen the Cola tree as his specially valued

and loved representative has made all other trees subservient to it.
,

We are not accustomed to draw out the sword to fight a divinity

with
;
and no one but a liar and a perfidious person ever thinks of

j

cutting down and throwing away a Cola tree.” The fruit is very

commonly and extensively employed by men and women all over the

country for purposes of consultation and divination, the majority
,

using it as if they sought divination through it, each one, from his

own god, or as if it were a divinity by itself, whilst Babalawos and i

other intelligent persons use it with the idea that divination is being

sought for from Ifa with it. It is commonly split into halves and

thrown upon the ground, as is always done with Opplp, the position
j

assumed then by the pieces, either that in which their faces are 1

turned upwards or that in which they are turned downwards, or that

in which some look upwards and others look downwards at one and

the same time, being understood to declare either good or evil, as the

case may be, care being commonly taken previously to precede this

ceremony with a libation of pure and clean water poured out upon

the ground in humble worship of the god Earth, the parent, after a .

sort, of all mankind, as from it we have all been brought into
!
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existence, and upon whose surface the split Cola pieces would be

thrown for divination.

It is sometimes described in praises by the honourable title

of “ Baba, abhb\ ^ran ku si ifran, ^ran (^l^ran li obi t ku si.”

“Our father who intercedes in another person’s matter till he

dies over it
;
Cola is commonly put to death over other people’s

iffair,” which is evidently intended for the divinity which it

•epresents, and which refers to his work of intercession between

oarties at variance with each other with a view to peace making, and

:hat death over it which it entails on him, and which, together with

i further division into plugs and into smaller pieces, and an imme-

diate mutual consumption of them by the parties interested in the

aeace making, and their respective friends, confirm and seal the

beace made. It is this circumstance that has given rise to the

phrase so often used, “ A ti pa obi si prkn na.” “ We have split

[^ola over the matter,” which is equal to saying, “ We have settled

he matter.”

It, or the god it represents, is often spoken of as one whose

mtreaty or intercession is on no account to be refused
; hence the

aying, “ ^pbpra,” or “ ^bp-ara ki kp ^b^ fun obi.” “ The gods are

lot in the habit of refusing to listen and accept entreaty or inter-

ession from the Cola nut
;
” and it is this that has suggested the

iresentation of Cola nuts amongst other things by a suitor for the

land of a young woman in marriage to the parents, urging with them

lis suit, his desire and request for a betrothal, and his prayer for

heir acceptance of it.

There are among the heathens those in our country who profess

0 exercise the office of speaking with the dead, and of being mediums
if communications from them to the living, and who are known as

Awon Abokusprp ”—speakers with the dead—and whose deliver-

nces have generally been found to be true. But the system does

ot appear to be so elaborate with them as it is with their fellow-

rofessors in Europe and America.

There is a great variety of sacrifice, and each prescribed sacrifice

r each set of such a sacrifice takes its name generally from the object

>r which it is offered. Among them may be mentioned the

)llowing :

—

The Redemption sacrifice ; the exchange sacrifice ; the

wealth and the longevity sacrifice ; the sacrifice for recovery from
Iness and for preventing death ; those for the possession of strength,

ndfor the avoiding of losses of any kind ; thosefor protectio7i against

’.ing a cause of trouble to one's own self; those against being

S 2
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successfully plotted against ; those against a fire accident, and for the

removal of drought or the prevention or the cessation of a flood oj

rain ; that for attaining to some title and office of dignity, and that

for securing a long enjoyment of the office, especially if he who seeks

it had been told beforehand through Ifa divination that his enjoymem

of it would not be long ; that for securing the sign or mark on one's

forehead that would assure him of his safety from the approach ana

touch of the angel of Death, and of victory and triusnph over difficulty

and trouble ; and thatfor acquiring superiority to others, ds^c.

These various sacrifices mentioned, being atonement sacrifices,

suggest the existence originally in the mind of the Pagan Yoruban

that sin and the anger of an offended god are the cause of the

various ills incidental to human life : that blessings are to be had

only from him and according to his will, and that for this he is to be

propitiated by means of sacrifice and offering, since he who desires

them is a sinner.

Animals for sacrifice range from reptiles to man. Meat-offering

includes all variety of food and drink
;

but for every particular

sacrifice a certain victim is prescribed, and sometimes the same

animal may be prescribed for more than one sacrifice
;
and so it is

with meat and drink offerings, e.g., against death in sickness, a sheep.

and for longevity, a dog

;

for strength to the body, a ram sheep and a'

cock; against losses, a basket of eggs, most of which are usuall)'

employed with leaves sacred to Ifa
;
against being lied upon, domestu

pigeons and palm nut shells

;

against trouble and misfortune, rats

,

against drought, small crabs from which water drops each time each

makes a leap
;
against a flood from incessant rain or for confusion 01

a plot, snails

;

against a fire accident, a wild hog or a duck \vith

different kinds of Ifa leaves
;
for victory in a time of war a ram sheej

and an old cock together

;

against the death of a very young child, a

hen that had had chickens
;
to be permitted to come to a title and foi

the destruction of a plot, a wild hog.

They are sometimes burnt with fire, and in some cases, like that

of the Irapada or Redemption offering, the whole victim is roasted

with fire within doors till it is reduced to ashes, and after this watei

is thrown into the hearth from behind it to extinguish the fire,

and all the ashes and fire-brands are collected and taken outside

and as with all other offerings and gifts to E?u or Satan are placed or

a public road for him. Sometimes they are taken out of the town alive

and across a river, if any is near at hand, and left in the bush wheretc
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;
they are supposed to bear the sin, guilt and trouble of the offerer

f
which had been transferred to them. Sometimes they are thrown

into a river to be carried away by it with the offerer’s sin and sorrow.

Sometimes they are buried in the earth, with or without a chain

attached to them, and a portion of it standing on the surface, the

subject for whom the sacrifice is offered making a sleeping place of

the spot to assure himself of the protection and security sought for

and alleged to be given, and which the chain symbolizes. Sometimes

they are placed at the edge of a river. Sometimes as in the case of

; Ipbp Aba, i.e., a purpose sacrifice or a sacrifice to the divinity of

[
purpose or that divinity which enables one to make a purpose, and

,
^bp i.e., an accomplishment sacrifice or a sacrifice to the

I
divinity of will that accomplishes his purpose or enables a man to

j

accomplish a purpose, the blood of a sacrificed victim is sprinkled

I

first upon the right lintel, which is sacred to the Alaba, and then

upon the left lintel, which is sacred to the Ala^e, and after this, upon

the surface of the door hanging on one of them, some of the feathers

of a fowl or other winged animal offered being affixed at the same

time to each blood-sprinkled surface, whilst the flesh of the victim is

either roasted or boiled and eaten altogether quickly and in a

standing posture. Sometimes the sacrifice is taken at once outside

and left on a street or some highway, as in the case of another ^bp
Irapa or Irapada, a redemption or exchange offering, which consists

of a 16-wicked lamp lighted, and which is usually employed in the

case of the serious illness of an important person to change his fate

and deliver him from death. Sometimes they are thrown from one

priest to another, they standing together in a straight line, as in the

case of !^bp Agbesp or the heave offering, which is not to be suffered

to fall to the ground during the performance of the exercise, the

object sought being to secure the offerer against the triumph

of his enemies over him. Sometimes they are living creatures,

left to be devoured by other living creatures, as in the case of a

sacrifice in which seven very young chickens are usually employed,

and taken out to some public highway and left there to be

devoured by hawks, the death of the individual for whom it is

offered being supposed to be substituted for and averted by that of

the chickens. Sometimes the head of the offerer is streaked with

the blood of the victim, exhibiting him as one for whom an atone-

ment has been made, and assuring him thereby of his acceptance, as

in the case of the ^bp isami, or the sign-marking sacrifice, when



262 APPENDIX

some of the blood of the victim is mixed by the Babalawo and hi

assistant, the Ajigb9na, with both mud and some bruised sacred or

Ifa leaves in a sacred grove from which the preparation is usually

brought out ceremoniously for those waiting for it, to be employed

in marking their foreheads in order to secure to them escape from

death and assure them of it. These may be heard saying and singing

amongst themselves, “ Edu, (Orunmila) ti sa ni li ami a ko ku

mp, Iwerejeje ni ]pdu fi sami.” “ Edu, or Orunmila, has marked us

we shall not die again. It is the leaf of the Iwerejeje herb he has

employed in doing it.” Sometimes an offerer’s hands are laid upon

the victim before it is slain for the transferring of his guilt and death 1

to it, and at other times the offerer touches his head with that of the

victim or the body of the victim is passed over and made to touch
|

every part of the body of him for whom it is offered, as is the case
^

with the “ ^bp iparp ori,” the sacrifice for exchanging or substituting i

one’s head, fate, or destiny with that of another. Sometimes
|

sacrifices are eaten after they have been offered up, and sometimes
'

they are not to be eaten, especially when they are offered for one in

a dangerous illness. Sometimes in a case like this the sacrifice

is buried in the earth with the bedding and covering of the sick

person, and his body is washed over the spot if he is able to

stand it. Some, like ^bp Osii, are to be eaten at once, as soon as

they have been offered up, as is the case with either the Aba or the

sacrifice, and unlike it, are not to be suffered to remain to the

next day. Some are attached to a light fan suspended upon a pole

firmly planted in the ground and left to be waved about by the wind.

Some victims are paraded through a town, city, or village for whose

welfare they are to be sacrificed, and sometimes they are dragged

about also on the solid ground before they are sacrificed in order

that they might carry away with them the sin, guilt, and death of

the inhabitants, and other troubles to which it may be they are

liable.

Human sacrifices have been practised by all the different sections

of the Yoruba nation and other West African tribes, especially at

periodical festivals and on other great occasions ; but till the recent

conquest of the kingdom of Dahomey (on the East of the Yoruba

kingdom) by France, and the unresisted and bloodless conquest and

annexation of the great and powerful kingdom of Ashantee (on the

South-east) by Great Britain, they were very common and abundant

in them in connection with their respective ancestral worship.

The king of Dahomey is reported, as far back as 1664, to have
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built a royal dead-house, the mortar of which had been mixed with

human blood.

In Yoruba the human victim chosen for sacrifice, and who may be

either a free-born or a slave, a person of noble or wealthy parentage,

or one of humble birth, is, after he has been chosen and marked out

for the purpose, called an Oluwp.

He is always well fed and nourished and supplied with whatever

he should desire during the period of his confinement. When the

occasion arrives for him to be sacrificed and offered up, he is

commonly led about and paraded through the streets of the town or

city of the Sovereign who would sacrifice him for the well-being of

his government and of every family and individual under it, in order

that he might carry off the sin, guilt, misfortune and death of all

without exception. Ashes and chalk would be employed to hide his

identity by the one being freely thrown over his head, and his face

painted with the latter, whilst individuals would often rush out of

their houses to lay their hands upon him that they might thus

transfer to him their sin, guilt trouble, and death. This parading

done, he is taken through a temporary sacred shed of palm and

other tree branches, and especially of the former, the Igbodu and to

its first division, where many persons might follow him, and through

a second where only the chiefs and other very important persons

might escort and accompany him to, and to a third where only the

Babalawo and his official assistant, the Ajigbpna, are permitted to

enter with him. Here, after he himself has given out or started his

last song, which is to be taken up by the large assembly of people

who will have been waiting to hear his last word or his last groan, his

head is taken off and his blood offered to the gods. The announce-

ment of his last word or his last groan heard and taken up by the

people, would be a signal for joy, gladness and thanksgiving, and for

drum beating and dancing, as an expression of their gratification

because their sacrifice has been accepted, the divine wrath is appeased,

and the prospect of prosperity or increased prosperity assured.

A sheep or any other brute creature chosen as a victim for a

propitiatory sacrifice for one who desires to come to a great and

important public office, and in respect of whom Ifa had predicted a

short enjoyment of the position and an early removal from it to

make room for another person who would enjoy it longer, would be

similarly paraded through the town that it might be loaded with the

ill-will which his enemies are believed to entertain against and wish

the offerer and with the death pronounced against him, and when
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after this it is being led back into his house it would be clubbed to

death at once at the entrance by some specially appointed persons.

Human sacrifices are generally offered in Yoruba and in many
other parts of Africa by Sovereigns, especially when an expiation

that is to be made is of a general character, and in the interests

of their respective governments and peoples
;
and this is always, in

Yoruba, according to the specific prescription and after the instigation

of priests who, to reconcile them to the fearful and revolting deed
and prevent to them qualms of conscience over it, usually seek by

their language to magnify before them their great power and the

importance of their office, and impress them with the idea that no

one would or could call them into account for this use which they

would make of a fellow man’s life.

Sacrifices are offered for and by private individuals, individual

families, a particular quarter of a town or city, or the whole of it in

the king’s name. When a sacrifice is a family one it is commonly
spoken of as Jpbq Agbole—a household sacrifice. AVhen it is for a

particular quarter of a town or city it is spoken of as ^bp igboro—or

a district sacrifice
;
and when it is for a whole town or city it is

generally spoken of as ^bp Agbdlu—a sacrifice for sweeping away

evil from the town, or ^bp Qba, or the King’s sacrifice.

These sacrifices which are offered by heathens to their Orishas,

who occupy the place both of subordinate deities and mediators,

are believed to be taken to the Great One by a spirit whom they

denominate “ Agberb,” the carrier, whose special business it is to

take them to him and wait upon him with them. He goes by the

title,
“ Agberil ti igbe eb<f re qriin" “ Agberu who carries people’s

sacrifices to heaven.” The basket in which he is supposed to carry

the sacrifices to heaven is lined with leaves sacred to Ifa, as for

instance Ewe tbtb” the toto leaf, “which is symbolical of the wish

and prayer of the offerer that he may be equal to those who are

before and above him
;
” the “ Ewe ^wiirtijti” the ^wlirdju leaf,

which is symbolical of his wish that he may surpass others
;
“ Ewb

Igber^s)
”
the Igb^r^sl leaf, which is generally spoken of and described

as the Igb^rpsi leaf which accompanies a sacrifice to heaven. “ Ewe
Igbferbsi ti i sin pbp /(? si <^run” and the Yey'e leaf, which is often

described as “Ewe Yeyb ti ije ki ire yci si He etii,” “ the Yeyfe leaf

that brings blessing into our houses.”

The Yoruban names of priests are the following :—The Babalawo,

the Oluwo, the Ajigbpna, the Aworb, the Odpfin, the Ard, the Asa-

repawd, the Asawd, the Apetbbf, who is sometimes called Ayawo.
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The Babalawo is the president of the mysteries and the rites and

ceremonies of religion and worship, and he is also the Sacrificing

Priest, the teacher of the religion, and the Diviner by consulting the

Sacred Oracles. He is always specially and in a formal manner

consecrated to his office when he is to serve a king as his Consulting

Priest.

An Oluwd in this class is a senior and chief of the class of

Babalawos, whose directions the rest are all expected to obey ;
but

often may a man be heard speaking of a Babalawo from whom he

has received his Ifa as his Oluwo.

An Ajigbpna is a chief assistant both to the Oluwo and any of the

other Babalawos, and on an occasion of a great sacrifice, e.g., that of

offering a human being, he is the only one, with an Aworb, appointed

to accompany the Babalawo who would perform the sacrifice to what

may be described as the most sacred place in the Igbodu, and which

is the place both of slaughter and of offering.

An 6d9fin is a titled Babalawo next in rank to the Oluwo, and he

is privileged to act for him in his absence.

An Ard is the third Babalawo in rank, and he is entitled to act for

both the Oluwd and the ^dpfin in their absence.

An Asare pawd is a messenger whose office it is to call upon the

Babalawos at their respective residences and invite them to a meet-

ing whenever an appointment has been made, and he and all who
bear the title with him are those who are also expected to pre-

pare and extemporise an Igbodu whenever the Babalawos ask

for one.

An Asawd is another attendant upon a Babalawo, and a special

assistant to an Asard pawd.

An Ap^t^bi or Esd or Ayawb is a woman who is regarded as the

wife of Orunmila himself, and who may in reality be either a

Babalawo’s wife or the wife of any one for whom a sacrifice is to be

offered and who is always expected to give assistance at it.

An Aworb is a chief minister devoted to a particular Orisha, and

to him is assigned the difficult and revolting task of putting to death

a fellow human being devoted to sacrifice.

A candidate for the office and dignity of a Babalawo is expected to

be a pupil to a Babalawo well known for his wide knowledge of the

mysteries of the religion and his skill in the exercise of it, and
"especially in the art of divination, for at least three years and learn

the profession from him. But pupils who are ambitious of being

much superior to their fellows of the same profession sometimes elect
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to continue their pupilage and apprenticeship to four, five, six, and

even seven years.

As the doctrines and practice of the profession are not committed

to wTiting, the teacher only employs oral teaching, reproducing from

his memory from time to time such things as the pupil should learn

and commit also to memory himself
;
and his witnessing of his

teacher’s performances frequently and assisting him at them are also

expected to promote his education.

The course is divided into three parts covering the three years of

ordinary pupilage. In the first year the candidate learns the names

of all the Olodus and Odus,—the signs representing each of them

and testifies by practice his mastery of them. In the second year

he learns the one thousand and one traditions connected with the

Olodus and Odus and which are said to be so many that there has

scarcely been a Babalawo found who has learnt and can recite the

whole of them ; but there are those who have learnt and committed

to memory a much greater number of them than others have done,

and who then can make a wider use of the consulting bowl. In the

third year the candidate learns the method and use of lot casting

and in connection with it assists at the consulting bowl.

A Babalawo elected and appointed to wait upon a king always as

his Babalawo who is to consult Ifa for him is always one who has

distinguished himself above others by his superior knowledge of the

traditions and his skill in using them and in the art of consulting

the oracle Ifa. His term of pupilage must have exceeded three

years, and he is generally formally set apart for this his very

important and responsible office and the dignity connected with it

by other Babalawos at a special meeting held for the purpose when

they would amongst other ceremonies unitedly place on his head
j

some leaves sacred to Ifa, to signify to him and to others his !

elevation to the office.

His specially appointed assistants are the Qlpwp Qtun Awo, the t

right hand Babalawo, otherwise named Orisk
;
the Qlpwp Osi Awo,

the left hand Babalawo, otherwise named the Osopo
;
and the Ql9P9n i

ekeji awo, or the second consulting bowl Babalawo, each of whom ‘

has his own Ajigb9na, who is sometimes called Lew^r^.

His ensign of office consists of a string of beads of various colours .

worn always round his left wrist
;
a cow’s or bullock’s tail which he i

always carries about with him
;
and a staff which is sometimes an

Qpa Osu, t.e., a staff sacred to Ofu
;
at other times an Qpa Or^r^rCi ‘
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the Or^r^re staff, and at other times an Qpa Osdrbro, or the Osdroro

staff.

The office is supported from regularly prescribed consulting and

divining fees which are sometimes and indeed often exceeded on

account of what is thought to be the superior financial position of an

applicant for consultation of Ifa
;
the sacrifices and offerings made

to the gods ;
and gifts from those whom they serve which these

account it a duty and a privilege to make to them, especially at

stated festivals.

The moral system of Yoruba heathenism teaches reverence to the

gods, which is to show itself in, amongst other things, a daily early

morning worship to them before their images before any business is

done, the exercise of faith in them and their guidance and other

assistances by consulting them on all important matters
;
respect and

reverence for age and for all authority
;

filial regard and reverence

for and obedience to parents on the part of children always, and care

and concern for them under the infirmities of sickness and old age,

and in times of necessity produced by other circumstances ;
a great

regard for marriage and the perpetuity of the bond, submission

to their husbands on the part of wives, and care and protection

on the part of husbands
;
the exercise of the duties of hospitality

to all, and especially to strangers
;

fidelity to friendship under

all circumstances
;

chastity, truthfulness in speech, honesty,

kindness, and amongst some tribes courage also
;
whilst under

its influence murder and theft, and sometimes the practice of

witchcraft, are punished with death
;
adultery and fornication with

a severe social disgrace and fines and a selling into slavery,

and, where the honour of a king’s wife is concerned, with death

sometimes
;
suicide, with a dishonoured burial

;
and neglect and

indifference to pay a debt, and insolvency, with much social

dishonour
;
and it discountenances, amongst other things, pride and

vanity and extravagance.

Among these may be reckoned revenge and retaliation, hatred,

jealousy, malice, ill-will, worldliness, anger and wrath and selfish-

ness, some of which have contributed to supply a basis for the system

of slavery and the slave trade, and for the life of Polygamy which

have ruled the country for centuries, and for the very long incessant

inter-tribal warfares which have ruined it.

The motives for virtue are a belief in a retributive providence,

either for good or for evil
;
the fear of social disgrace and of punish-
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ment also, which would fall not only upon an individual wrong and

evil doer, but upon his relatives and other connections also
;
the

prospect of a long life on earth, desire for prosperity, and dread of

the anger of the gods and of punishment from them.

It teaches that the soul of man is not liable to death, and

that after the death of the body, which results from its quitting

it, it hovers about the earth for some time, and after this departs

into the world of spirits above. Hence the following parable i

referring to the death of a Babalawo, and which is applicable to
j

other persons also who have died :

—“ Awo ki i ku:—Awo l<^ si Itunla. \

Itunla ni He Awo." “ Awo-or a Babalawo does never die
;
he goes to

Itunla (the world where men live again after death). Itunla is an

Awo’s home.”

The spirits of all the dead go after death to “ Qrun" the

heavens or the world above. It is divided into two parts.

One part is commonly called Isalu Qrun" or as a mark of

excellence
;
“ Qru7i

"
merely, or “ Qrun Afeje rere" the heaven of

sweet air, or “ Qrun Alafia" the heaven of peace and happiness, '

where the souls of all the good from this world are admitted and

live after death
;
and another part is called Qrun Apandi, the world

of potsherds, where the spirits of the wicked here pass to and live

in after death as a heap of refuse and rubbish, a mass of God-

rejected souls—and who are treated there as potsherds are here

where they are commonly flung to a dunghill. Sometimes this

world is described as Qrim Ihdrihd, the heaven of the dry leaves,

covering an ear of corn, or the heaven where the spirits that go

there are treated as such leaves generally are here by being thrown

into the fire, and it is also thus described, “ Qrun ihariha, ibi ti '

Qrun ati ind pade ti nwon nhb ye" “ the heaven of the Ihariha,
;

where both the sun and fire meet together, and where the roar

of their united flames and heat is like the shout of a great

multitude.”

The spirit of a good dead returns from the spirit world to

be again born into this world as had been the case with it

before and into the family of which it had been before death a visible

part. Hence it is that after a child’s birth and when a name would

be given to it a Babalawo is consulted by the parents that they might

know whether or not the child who is a departed one that has

returned to them has come through the father’s or the mother’s line,

that the family might know with what line they would formally

connect it by the name that would be given to it. This accounts for
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such names as these given to children :
—

“ Yhye-tunde ”—

“

Our mother

has returned to us
;

” and “ Babatunde ”—“ Our father has returned

to us.” This transmigration is spoken of as “ Yiyk ”—or the shoot-

ing forth of a branch.

There is some faint notion of a judgment after death, as may be

inferred from the following occasional remarks of Yorubans, smart-

ing under a sense of wrong and of their inability to revenge it

—

“ Ohun ti o ^e mi yi, ati emi ati iwp ni i ro o niwaju ^ni ti o

ri wa.”

“ As to this thing or this wrong which you have done me, I say,

both yourself and myself will have to relate it to and before Him
(God) who sees us.”

“ Nigbati emi ba ku, ati emi ati iwp ni ilp ro o niwaju Olprun.”
“ When I die, both you and myself will have to relate it (our case)

or (the alleged wrong) before God.”

^^Ohun gbogbo ti a se li Aiyf a fer^ de idend <^rim (oju ibod^ prun)

ka gbogbo
“ With regard to what we do in this world we shall soon come to

the entrance gate to the other world where we shall have to give an

account of them all.”

Ignorance of letters has prevented the teaching of this

system being embodied in a book for the followers of Yoruba
heathenism : but it has been committed to the care of oral tradition

for which the people’s well-exercised and strong memories afford a

great help, parental teaching, the influence of the illustration

afforded by the punishment awarded to evil and wrong doers, and
the very many parables that enter largely into the language of the

country and which have become in consequence of this an important

vehicle of instruction, and the example of elder before younger

people.

It cannot be justly and truly said that this idea of a hereafter has

had any influence upon the people. It is not that it particularly

influences their conduct in life. But very imperfect though it be, yet

it certainly witnesses against those of them who riot in wickedness,

injury, wrong and unkindness to their neighbours.

Extract from Astrological Geomancy in Africa, by Professor J. A.

Abayomi Cole :

—

In those early days of the world’s history, when the gods associated

with men and rendered them valiant help in all their struggles for
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existence, sacrifices were offered unto them. At these offerings they

became so delighted that they came down from heaven in such great

numbers that it was not possible to obtain sufficient meat to distribute

amongst them.

Having cultivated a taste for flesh, and the worshippers not being

able to supply all they demanded, the gods were therefore obliged to

resort to various pursuits so that they might obtain food.

Ifa, the God of Divination, took to fishing.

On a certain day Ifa returned from the sea hungry and exhausted,

having caught no fish. He thereupon consulted the god Elegba (the

devil) what to do.

Elegba, in reply, said that there was near the forest a farm belong-

ing to Orunga, the son of the goddess (Yemaja). It was planted

by Odudura, the wife of Obatala (Heaven). It bore only sixteen

nuts, and if Ifa can succeed to obtain the sixteen palm nuts from

Orunga—who now owns the lands—he would, with them, teach him

the art of divination, by which food will be secured for the gods

without resorting to labour
;

for every one wishing to consult the

Oracles will pay a goat, and knowing the anxiety of mankind to pry

into the future, he was sure that the gods would thereby have more

flesh than they would need, stipulating at the same time that the first

choice of all such should be his.

Ifa at once proceeded to the farm of Orunga. He bargained

for the sixteen palm nuts, promising in return for them to teach

Orunga how to forecast the future, assuring him that by this know-

ledge he will become very rich, and at the same time be of great

service to mankind.

Orunga went and consulted his wife, Orisabi, who agreed that they

would part with the palm nuts, if by so doing they would become

both rich and useful. Both of them set out to get the nuts, which

they collected by the aid of monkeys. All, sixteen in number, were

wrapped in a bundle of clothes, and Orisabi tied the bundle on her

back in the manner in which babies are generally carried, and she

with her husband took them to Ifa.

Ifa received and took them to Elegba, who taught him, as he

promised, the art of divination
;

Ifa in turn taught it to Orunga,

who thus became the first Baba-alawo (z.e., Father of Mysteries).

Hence in all geomantic operations the Baba-alawoes use the

common formula

:

I

1

i;

1

1

Orunga ajuba oh !

—

t.e., Orunga, I respect thee !

Orisabi ajubi oh !

—

i.e., Orisabi, I respect thee !
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This accounts for the sixteen palm nuts used in Yoruba divination

—

all corresponding to the twelve houses of the heavens + two geo-

mantic witnesses + one geomantic judge + one grand judge ob-

tained by the permutation of the judge, the fifteenth figure, with the

figure of the first house, all equal to sixteen figures.

There are various methods of divination, either with sixteen

stones taken from the stomach of an alligator, used largely by tribes

in the interior of the Colony of Sierra Leone, or with sixteen ordinary

stones, beans, palm nuts, or cowries.
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|Abiogbe, 177, 178

I

Absence, leave of, 36
|Accomplice, 53

I

Active principle, 105
;Ada, 195
jAdambi, 196
! Adder, 139
Adele, 248
Adolo, 199
Adoption, 41
Adultery, 39, 53, 199, 267
;Agberu, 264
Agemo, 288
Apiculture, god of, 245
Agwa, 231
Agwe, 216
Ahishuku, 216
Air, god of, 245
Aja, 194
(Aje, 245
Ajigbona, 253, 265
lAke, 21$, 221, 222
jAkiamawlo, 194
jAkin, 248
|Akipo, 245
Akoko tree, 246
jAkwe, 214
lAlaba, 261
jAlaiye, 243
jAlase, 261
Altar, 170, 190, 222, 225, 226
Alede R., 225
Amada, 174
Amoma, 174
Amulets, 89
Ancestors, cult of, 245
Animals, 100
poves sacred to, 227
sacred, 89, 144, 228

Antelope, 97, 154, 158-160, 228
Anthill, 193
symbol, 73

I

I

Apere, 253
Apetebi, 265
Appeal, court of, 54

right of, 32
Aramife, 245
Arbitrators, 53, 178
Ariokpa, 194
Aro, 265
Aro (grove), 219
Asare pawo, 265
Asawo, 265
Aspirates, 142
Association of ideas, 106
Astringent, 130
Astrology, 269
Ato R., 220
Atonement sacrifice, 260
Atori shrub, 246
Audience, right of, 180
Awa. See Agwa
Awon Abokusoro, 259
Awo egan, 251
Awo Olodu, 252
Aworo, 258, 265
Awre R., 220
Awreonio R., 220
Axe symbol, 72
Ayawo, 265
Aza Bina, 52

Babalawo, 249, 265. See also Priest

Babatchigiddi, 197
Babi Aci, 26
Bachelors’ quarters, 189
Bad Ci, 26
Bacilongo coronation, 15

history of, 16

Bacoxi, 4
Badungu, 34, 90, 132, 155, 163
Bafu (saw-fish), 156
Bakici baci, 13, 100, 126, 166, 167
Bankondi, 137

T 2
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Bakuni, 76
Bakutu, i62»
Bala grove, 118
Bale, 182
Bankondi, 87
Baobab, 133
Basanji, 76
Basin, 190
Baskets, 88, 89
Batexi, 76
Battell, Andrew, 5
Bavili, 3, 76

king of, 24
nursery rime, 61

origin of, 121

philosophy, 100
psychology, 79

Bayaka, 76
Bayona, 154
Bead bracelet, 266

collar, 180
Bed (silver fish), 156
Bed, 190
Bell symbol, 72, 7?
Bellows, 160
symbol, 75

Benin, 173, 18257.
City, districts of, 1 86

Betrothal, 37
infant, 198

Betunga, 90
Bicimbo, 10

Bika Li Muanda Sunji, 66
Xicifu, 65

Bilabu, 62
Bilongo, 158, 161

Bilunji, 1 19
Bima, 48, 51
Bini and Bavili ideas, correspondence

of, 232 sq.

Bini religion, 170
Binkawci Nkawci bi Mwakunu, 91
Birth, 104, 199
gods of, 245

Bisona bintawto, 60
Bisongo, 91
Bi Sula Bi Nkandi, 130
Biumu tree, 1 30
Biulu, 64
Bixibula Xibula, 95
Blacksmiths, Bini, 188
Blessing of goods, 48
Blood customs, 161, 229

offering, 253
sprinkling, 261

Boa, 157
Bobo snakes, 141
Boka miemvu, 95
Borrowed gods, 245

Bowl, divining, 249
Bracelets, 90, 155. See also Lembe,

Ngofo
Breach of promise, 37, 199
Bream, ii«
Breath, 80
Bronze plates, 235
Bronzes, Benin, 188
Broker, rights of, 41
Buali, 31, 45, 122
Buffalo, 152, 154, 155
Bukoio, 121

Buntangua, 121

Buku, 65
Bukulu grove, 114
Bulu Mad Mavola, 65
Mbu, 65

Bulunji, 1 19
Bulu-Ntu, 104
Bundu, 25
Bunji, 65
Bunzi, 25, 65, 137, 14OM, 155

grove, 1 14
Burial, 19, 46, 102, 116, 122, 131, 133,

i62«, 245
dance, 213
of king in Kongo, 9
of princes, 16

of sacrifice, 262
tree, 2, 12

Burnt sacrifice, 260
Bush antelope, 1 53

Cairn custom, i53«
Cancelling of contract, 48
Cap, 14, 19, 120
Capital offences, 53. See also Death

penalty

Carrie, Monseigneur, 4
Casement, R., 4
Cat, iiM

fish, 16

1

Categories, 104, 108-9, 116, 123, 134,

143, 162, 165, 169 sq.

among the Bini, 194, 216 sq.

Chained offering, 261

Chair symbol, 75
Chameleon, 194
Charm, 90, 130, 144, 192, 200. See

also Magic
Chiefs, Bini, 176
Chief, Bavili, powers of, 36
Chi Luango R., 122

Chimpanzee, 153, 15S1 161

Ci, 43 > lOS
Ciba, 89
Cilo, 64
Civil law, 34
Clay, workers in, 188
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Clozel, E., 33
*1 Cock, sacrifice of, 199

crowing, 138
imitation of, 210

Cockle shells, 157
Coercion and crime, 49
Coldness, 102
Cole, Prof., 269
Colours, 139 sq.

Commensality, 259
Commission for trading, 50
Compound, Oba’s, 185
Conception, 199
[Congo. See Kongo
[Consecration of palm nuts, 252
Constitution, Bavili, 240

Bini, 241
Contact with victim, 262, 263
Contracts, 47
Coronation ceremonies, 20 sq . , 246
Corporal punishment, 56, 57
Corpse, drying of, 130
Cosmological ideas, 105
Costume. See Dress
Cotton goods, 63

tree, 246
Counter charm, 131, 223
Counting, 59 sq., 62
Court, orientation of, 54
of loba, 1 74
of Maluango, 24
of Mamboma, 27
of Oba, 17s

Courtship, 259
Cows’ heads, 224
Cow, sacrifice of, 177
Cowries, 207
in divination, 258

Crab, 102, 158, 260
Creditor, 46
Cricket, 152
Crime as debt, 52
idea of, 34

Criminal law, 34
Cross, 74
Crocodile, 156
Crystal gazing, 28
Currency, 48, 63
Cycle of myths, 247

)ance, 21, 202, 208, 222
dress, 202, 210, 228
elephant, 229
leopard, 229
tortoise, 229

)ays, Yoruban, 245
of week, Bini, 214

Jecapitation of victim, 263

Death omen, 139
penalty, 82, 1 58

Debt, 267
and crime, 34
proof of, 46

Deceit, 159
Decimal numeration, 60
Dehan, 214
Delumale, 214
Derouet, Father, 2
Devil, word for, 119
Desertion of wife, 40
Diego Cao, I

Divination, 28, 88, 96, 233, 246, 270
by basket, 28
by hands, 29
by lifting, 29
by smell, 29
in law, 57

Divining board, 232
Divorce, cause for, 40
Dog, 138, 228, 260
Door markings, 253
Dress, 220
ofBadungu, 132
dancing, 202, 210, 228
of Maniluemba, 10

of priest, 266
Drink offering, 1 14
Drought, 53, 67, 1 16

Drum, 191

language, 76
symbol, 72, 75

Duck, 260
Duiker (bush antelope), 153
Dumi grove, 1 17

Earth, category of, 108, 113, 114, 134,

143, 162

god, 258
East, religion coming from, 116

Eating of sacrifice, 261

Ebaw, 234
Ebami, 226
Eben, 195 ,

Ebo Aba, 261

Ebo Ase, 261

Ebo Agbole, 264
Ebo Agbalu, 264
Ebo igboro, 264
Ebo Irapa, 261
Ebo isami, 262
Ebo Oba, 264
Edaho, 215
Edaikin, 177
Edawrie, 215
Edeken, 215
Edeyhinele, 214
Edokwaw, 215
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Edi, 233
Eel, 152
Egbaw, 217
Eggs, 260
Egugu dance, 209
Egun, 245
Egwe, 194
Ehaw, 216
Eji, 247
Ekawso, 94
Ekeji, 192
Ekika tree, 246
Ekemeku, 200
Eko, 257
Ekuro-aije, 257
Ekuro-ososa, 257
Ela, 254
Elegan, 251
Elegba, 270
Elegbara, 258
Eleowu, 214
Elephant, 90, 158, 210, 227, 229
mask, 210

Elimidu (whip), 200
Eluku, 258
Elulima, 194
Eloquence, god of, 245
Emancipation, 42
Ematon, 194
Emblems, divine, 246
Empire, god of, 245
Energy, 103
Ennoblement, 177
Entrance gate, 1 39
Eran, 203
Erinle, 245
Erintunde, 248
Eru, 176
Eshu, 197, 198, 223, 234, 246

offerings to, 260
Shu, 192
See also Esu

Esi, 246
Esin, 194
Esu, 221, 265
Eunuchs, i85«
Evening star, 103
Evolution, 105
Eware, 234
Ewe Agidimogboyin, 254

atetedaiye, 254
tutu, 254
toto, 264

Ewuruju leaf, 264
Executors, 47
Exogamy, 231

local, 222
Exposure of dead, l8s«

of victim, 261

Ezimi. See Making father

Ezomo, 176, 193

Face paint of King, ii

Fainting, 80
Familar, 81

Family, Bavili, 35
Bini, 231

Fan, divining, 249
leopard skin, 229

Father’s brother, 36
Fees of priests, 267
Female and male elements, 107
Fetishes, 85 sq., 192
and palavers, 56
consulting, 64
covering, 66 '!

Fetish making, 82, 87, 93
Fetishism and religion, 85
Ficus religiosa, 133
Field rat, 139
Fine, 39
Finger rime, 61

use of, in marking ground, 60
Fiote. See Fjort

Fioti. See Fjort

Fire, 103
brought from heaven, 131

category of, 108, 114, 124, 134, 143,

162
god of, 24s
Odu, 252
ordeal, 252

Fish, 161

eagle, 139
Fishing, 156
Fjort, 4
Floor markings, 245
Flour divination, 249
Folk-tales, 98, 148, 159, 219, 225,

244
Food tabus, 155, 229
Food, native, I40«
Forced labour, 36
Forehead, sacrificer’s, 262
Formula, II2, 123, 134, 143, 162, 233,

240 sq.

Fowl, 138, 153, 156, 260
French occupation of Luango, 6
Fringe, hat, 220
Frog, 138
Fruitfulness, category of, 108, 1 16,

124, 134, 143, 162

Fu, 105
Fulula, 94
Fumu, 24, 144

ci, 43
Zinkondi, 155
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Funzi, 91
grove, 1 14

Future life, 268

Gabba, 18

Gbegi plant, 254
Gembe. See Njimbi
Genetic relations, 112

Geomancy, 269
Ghost, 80
Gifts, 47
Goat, 154, 157

sacrifice of, 52, I 77 > 187
God palaver, 34
Gods, Yoruba, 244
Gorge, 104
Government of the black, 238
Green colour, 140
Groves, sacred, 67, 100, 192, 203, 219,

226, 246, 254, 258
contents of, 1 23

Guardianship, 42

Habitual crime, 53
Hallucination, 146
Harvest, 179

offerings, 256
Hat, 209

fringe, 210
Head band, 141

of sacrificer, 261

Hearing, 143
Heave offering, 261

Heaven god, 243
ladder, 193

Hell, word for, 119
Henry the Navigator, i

Hereditary offices, 177
Hippopotamus, 159, 227, 229
Hire of slave, 49
Hired slave, compensation for death of,

49
Hoe symbol, 72
Holiness, 254, 263
Holy, 167
Horse, 194
House, Bini, 189
Household sacrifice, 264
Hunting, 156

customs, 155, 229
goddess of, 245

Husband, duties of, 40
Husband’s part of house, 189
Hypnotism, 81

Ibara, 233
Ibihe, 177
Idol, 87

Ifa, 232, 244, 245, 246, 248, 270
names of, 255
water, 252

Ife, 194
Ifie, 217
Igberesi leaf, 264
Igberi, 258
Igbale, 246
Igba Odu, 252, 253
Igbodu, 252, 254
Igboro, 246
Igwe, 216
Igwomori, 199
Ihedu, 216
Ihewa, 216
Iheuku, 216
Ihogbwi, 177, 178
liesha land, 257
Iko, 19s
Ikhu, 195
Ikhure, 216
Ikin, 247
Ikpoba R.

,
220

Ikuforiji, 248
Ikuligbogbo, 245
Ikwata, 203, 204
Hagwe, 214
Immorality, punishment of, 68
Indemnity for adultery, 39
Indigo blue, 141

Inheritance, 41, 46
Initiation, 252, 257
Injibungu, 24
Interest, 49
Instigation to crime, S3
Interregnum, 27
Invocations, 256
Inyi, 191

loba, 174
Iporogun shrub, 246
Ipoya plant, 254
Irapada, 260
Irefa, 252
Iroko tree, 246
Isalu Orun, 268
Ishan, 200
Isolation at puberty, 69
Itunla, 268
Iwase, 177, 178
Iwebo, 177, 178
Iwegwe, 177, 179
Iwerejeje plant, 254
lyase, 177

Johnson, Bishop, 243
Juju, 191 s^.

Jujuism, 172

Judge, payment to, 57
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Judgment, 57
after death, 269

Judicial organisation, 53
Justice, 102

Justifiable crimes, 52

Kaba, 28
Kabi (antelope), 154
Kaci Mbangala, 66
Kaci-Nuni, 104
Kakongo, 2, 4, 152

nursery rime, 61

Kama, 62
Mbongo, 49

Kanga grove, 114
Kawma grove, 1 1

7

Ka Zila, 51
Keloids, 76
Kici, 105, 167
King of Bavili, 240

one day, 120
titles of, 100
burial of, 63
election of, in Kongo, 8, 27, 134,

.

>^35

Kingdom, Bini, 100
of Kongo, II5«

Kingship, 238
Kingsley, M. H., 33
Kna Kna, 139
Kola eating, 259

divination by, 258
nut, 258
tree, 228

Kondi, 134
Mamba, 94
-Ndingi, 31

Kongo, discovery of, i

history of the, 2 sq.

kingdom of, 16, 115, 120
Kongolamba, 28
Mbungu, 25
See also Congo

Kongozovo, 30, 36, 43, 55
Konkwati, 113
Korikoto, 245
Kukuruku towns, 209
Ku Bawnga, 51
Funda Nkano, 54
Funda Nkanoci, 54
Futa Li Bumi, 49
Kuba, 51
Fwika Mambu Ma Ci, 54
Sala Fumu, 51
Sunzi grove, 118
Vawnda, 51
Zinga Cina, 54

Kufulu Nkaci, 65
Nuni, 65

Kuilu R., 120
Kumi, 62
Kungu grove, 116

tree, 131
Kunzi grove, 113
Kuteci, 25, 26
Kwinikimbota, 20«

Labour, forced, 36
produce of, 43

Labu, 62
Lamp, burning, 261

Land questions, 178
Landed property, 185
Lands, 100

sacred, 120 sq.

Law and m^c, 35
native, 33 sq.

Leasing cattle, 49
Leechcraft, 130, 156
Left and right, 1 39
Legitimacy, 41
Lembe, 11, 89, 91, 133
Lemur, 89, 150W.

Lending, 49
Lenga lenga, 95
Leopard, 44, 102, 144, 155, 159, 223,

224, 227, 228
familiar, 81

sacrifice, 229
Lessons, Maluango’s, 124, 134
Lewere, 266
Libation, 258. See also Drink offering

Life, category of, 108, 117, 124, 134,

143, 162
and death, power of, 36, 37

Lightning, 115
Lintel, 261

Liquids, 102

Lo, 63
Loan, repayment of, 50
Lombi, 63
Long of cloth, 49
Love, god of, 245
Luabi grove, 115
Luango, 153
French occupation of, 6
history of, I

king of, 122
official language of, 27
people to east of, 142

Luanjili, 31, 122

Luayi grove, 116
Lubasi Luaseka, 64
Lubongo Zifula, 62
Luck, 138, 228
Lueci grove, 118

Luemba Lamba, 28
Luembungu, 24
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Luiba grove, 118
Lu Kandu Ba Kandikila, 130
Lumbu, 10, 64

tree, 133
Lunga grove, 1

1

3

Lungululubu, 114, 129, 141

grove, 1 17
Lusala grove, 118
Lusawnzi, 91
Lu siemu, 95
Lustration, 252
L)dng in state, 19

Ma, 43
Mabili, 90, 139

grove, 11$
Mabundu, 25, 28
Macisa tree, 130
Mafuka, 25, 26, 28, 156

Maci, 16

Magic, 1 13, 130, 156, 220, 222
Maili (oyster), 157
Makaba, 63
Makayi, 30
Makunkula, 157
Makwani, 91
“ Making father,” 191, 206
Maleka, 95
Male principle, 105
Maluango, 24 sq, 167

burial of, 132
court of, 24
lessons of, 124, 134
marriage of, 37
revenue of, 45
right of pardon, 53
signs of office, 55
Xivanji, 25

Malungongolo, 28
Mama, 104
Mama-Matali, 102
Mamata, 25, 26
Mamu-Nzambi, 102
Mambika, 94
Mambili, 94
Mamboma, 25, 26
Mamboma, court of, 27

kaki, 29
Micitata, 28
signs of office, 55

Mamboni Pwati, 94
Mambuku, 25, 26, 121, 145
Mambuku Prati, 127
Mamu Ma Bakici, 53
Man palaver, 34
Mandioc, 14OW
Mangarka, 94
Mangova, 26

Mangrove tree, 129
Mania grove, 118
Manifumu, 30«
Maniluemba, 5

person of, 1

1

Mani Makawso, 5
Maniprati, 5
Mani Mavungu, 94
Mankaka, 24

signs of office, 55
Mantu Boma, 28
Maquarsia Ngoio, 94
Market, creation of, 48

day, 64
silent, 193
tree, 51

Markets, Bini, 214
Marriage, 36 sq., 69, 198

bracelets, 91
bundles, 38
of king, 1 21

prohibitions, 36, 231
Masafi, 25, 26
Mask, 132, 210, 212, 237
Matali grove, 118

Maternal principle, 105
Matondi truffle, 13

1

Matriliny, 36
Matundafa nuts, 133
Mavamba, 74
Ma Ula, 103
Mavuka plant, 130
Mavumbu, 162
Mavungu Mambuembo, 95
Mawalala, 64, 106, 107
Mawso, 51
Maxienji, 24, 102
Maxilaci, 28
Maxinganankulu, 28
Mazonga Makaya, 26
Mba tree, 132
Mbamba grove, 115

snake, 141

Mbambi Ngombi (monitor lizard),

160
Mbanda Lunga grove, 1 1

7

Mbawmbo grove, 115
Mbiali Mundumbi, 94
Mbixi, 138
Mbokana, 62
Mboma (boa), 157
Mbondo, 63

of Mboyo, 91
Mbongo Fula, 48

Masandi, 48
Mbota tree, 131

Maula, 64
Mbu, 122
Mbubu tree, 131
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M’buku, ii8

Mbuku, 31, 122

Lubwici, 64
Mbumba, 90

grove, 1 16

snake, 140
Xidongo, 130

Mbundu Ncitu, 57
Mbungu-Ntwali, 102

Mbunzi, 43
Mbwaka, 94
Meaning, double, 142
Measures, lineal, 62
Mediation, 264
Medicine, 254

trees, 126

Medium, 259
Meji, 247
Memory of priests, 247
Mene Ngwali, 64
Men’s work, 65 sq.

Merolla da Sorrento, 2

Messages, transmission of, 16

Metallic rocks, 102

Meteor, 228
Mikwici tree, 130
Milele Mbongo I Tanu, 48
Mirror, magic, 30, 51

tabu, 84
Misakasaka tree, 130
Mi Samu ku Sosubula, 54
Missionaries, first, 167
Mixelo-Xelo, 64
Mkanga Ntali, 29
Month, 64, 107
Monitor lizard, 160
Moon, 102, 103, 195
changes of the, 186

symbol, 72
Morality, 102

Moral law, 34, 51
system, Yoruba, 267

Morning star, 103
Mother of animals, 152

rights of, 41
Motion, 103

category of, 108, 115, 124, 134, 143,
162

Mourning, 36, 46,'90, 141

Mouth of river, 102

Moveable property, 43
Mpakasa (wild ox), 153
Mpanana grove, 118

Mpanza grove, 118

Mpanzi, I40«
Mpembe, 91
Mpeso grove, 118

Mpili (viper), 158
Mpudi (cat fish), 161

Mpuku (rat), 153
Mpu Ntanda, 19 '

Mpukulu grove, 117 J

Mpuku Nyambi, 30, 97
‘

grove, 9, 1 16 I

Mpuli fish, 155
Mpumbu, 87

grove, 1 17
Mpungu grove, 112

Zinga grove, 118
|

Mpunzi, 13 ;

Muamba, 131 \

tree, 131
^

Muana Ntu, 49
'

Muanda Sunji, 66
Xicifu, 68

Muba grove, 117
Mucilongo, I5«
Muela, 26
Muema tree, 129
Muene, 25
Mug, 102 ,

Muntu a Ndongo, 83, 146
’Mbi, 37
’Mbote, 37
Nzambi, 83

]

Music, 69
Muvu, 80
Mvia, 139
Mvula grove, 113
Mvumvuvu, 65
Mvumvu Xioxilo, 95 J

Mwakuni grove, Ii8
j

Mweci, 64
I

Xelo, 64 I

Mwici, 65, 108 J
Mwiheyo, 191 j

Nail fetishes, 91 sq., 194
Name, pet, 158
Naming, 199, 268
Nanga, 55
Nci, 43
Ndaia Xicinsu, 37
Ndembe-Dembe, 132
Ndembo, 132
Ndembuano, journey to, 89
Ndibu, 91
Ndolo Nkaci, 67

Nuni, 67
Ndongo, 92, 103, 146
Ndoxi, 80
Nduda, 90
Nduka, 64
Nduma snake, 139
Ndumba, 37
Ndundo snake, 142 t

Ndungi, 81

I

1
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Neamlau, 15
burial of, 17

Nenimi, 17
Nerves, 137
Net dress, 212

mask, 210
Nfuma tree, 133
Ngandu (crocodile), 156
Nganga Bakici, 25, 26
Bund, 65
Bundu, 25
Funza, 65
Kuteci, 25
Lumbi, 29
Mbumba, 25, 90
Mpuku, 28
Mpuku Nyambi, 30
Mpungi, 13, 24
Mpusu, 28
Ngoio, 120
Nkasa, 25
nkici, 26, 92
Nvumba, 5, 13, 25, 65, 90
Suku, 29
Xiketembi, 29
Xilemba, 26
Xisengo, 29

Ngembe, 95
Ngeno, 16

’Ngo, 51
Ngo. See also Leopard
Ngo, Mamboma of, tsow
Ngofo, 89, 90, 91, 133, 140
Ngoio, 37, 120
Ngola (cat fish), 161

Ngonzola grove, 113
Ngoyo, 91
Nguli Bwanga, 89

Bwite, 88
Ngulubu (pig), 154
Ngwali (partridge), 154
Njimbi, 5
Lamba, 28

Njili Beci grove, 118
Nkabi (antelope), 160
Nkadimpemba, 119
Nkaci kayi, 89
Lembe, 89
Ntete, 37

Nkaka, 48
crocodile, 156

Nkala (crab), 158
Nkala-Ngo, 102

tree, 130
Nkana tree, 13

1

Nkanda, 43
Nkandika tree, 130
Nkankano, 48
Nkano ku Funda, 54

Nkasa, 25, 83, 126, 128

Nkawci Ntima Wali, 86
Nkici ci, 25. 89, 96, in, 167

Nkici Mbowu, 91
Nkimba, 132
Nkobi, 82
Nkoko (rag), 161

Nkombo (goat), 154
Nkonda Nzau, 103
Nkondi, 122

Nkonko, 76
Nkondo grove, 1 18

tree, 133
Nkubi fetish, 10

Nkufu (turtle), 159
Nkulu, 81, 93
Nkumbi tree, 126, 131

Nkutu, 89, 91
Nkwala, 29
Nlimba snake, 141

Nlomba tree, 131

Nlele Bifunzi, 63
Nobility, 200
Nonga Nzau, 103
Novitiate of priesthood, 266
Nquimbi (shark), 158
Nsaci, 119, 137
Nsanda snake, 141

tree, 133
Nsenda, 19
Nsexi. See Sexi

Nsuku, 63
Ntama, 63
Ntawmbo grove, 116

Ntawtela, 24, 27
Nteo, 90
Ntete tree, 131
Nteu fetish, 10

Ntinu, 24
Ntona, 64
Numbu tree, 9, 26, 132
Numerals, Bini, 216
Nuni Mbangala, 66
Nursery rime, 61
Nvubu (hippopotamus), 159
Nvula, 64, 106

Mbakala, 67
Nxentu, 66

Nvuli (water buck), 160
Nxeci, 139
Nxienji, 103
Nxiluka grove, 114, 118

Nyambi grove, 116
Nyanga, 123
Nyari, 123
Nyimina grove, 116
Nyundu Xibanga (otter), 154
Nyungala, 81

Nzaci, 89
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Nzambi, 34, 105, 145, 166
Nzambi ci, 105, 152, 167
Mpungu, 105, 167

Nzau, 90, 158
Nzenzi (cricket), 152
Nziku (chimpanzee), 153
Nzila Ivanga Nzambi, 45
Nzila Zi Nyawna, 45
Nzo ngofo, 10
Nzonzi, 54

Oaths, 56, 57, 73, 193
Oba, 174 sq.

first, 174
Oba Olofa Asun I’ola, 248
Obalogun, 245, 254
Obalufon, 245
Obatala, 245
Obedience, filial, 39
Odigba (bead collar), i88

Odigi, 227
Odofin, 265
Odu, 246
Odundun plant, 254
Oduso, 248
Offering, 115. 5is« a/jo Sacrifice

drink, 114
Ogberi, 258
Ogbe, 233
Ogbe-Iyekun, 247
Ogies, 183 sq.

Ogie-ci, 229
Ogifa, 174, 177
Ogwana, 195
Ogugu, 206
Ogun, 245
Og)oiwu, 198
Oba R., 225
Ohogo dance, 208
Okakwu, 221

Oke, 245
Okiason, 201

Okow, 178
Oliha, 176
Olijeni, 248
Olodu, 253
Olodumare, 244, 248
Olori, 251
Olorun, 243
Olopon Ekeji Awo, 266
Olowo Osi Awao, 266
Olowa, 253, 265
Olowa Otun Awo, 266
Olukun, 198, 222, 225

dressing of, 225«
Olubesau, 248
Omehu, 192
Omens, 100, 137 sq., 153, 228
Omiyolo tree, 246

Omu shrub, 254
Opa osu, 266
Ope-Ifa, 257
Opele, 233, 250
Opefere, 250
Opposites, 104
Oracles, local, 257. See also Divina-

tion

Orange colour, 14 1, 210
Oranmiyan, 245
Ordeal, 25, 29, 47, 57, 73, 91, 191
Orerere staff, 266
Organisation of Bavili, 36
Oriji herb, 254
Orisa, 251, 266
Orisabi, 270
Orishas, 244, 264. See also Oyisa
Oro, 200

Hare, 257
Orobale, 197
Orun, 268

Apandi, 268
iharida, 268

Orunga, 270
Orunmila, 248

wife of, 265
Osalubwa, 198
Osopo, 266
Osororo staff, 266
Ososi, 245, 258
Osun, 194, 202, 245, 258
Oton, 213
Otrada, 200
Otter, iin, 154, 161

skin, 16

I

Otu, 200
Outcasts, 162

Overami, 174, 176, 199
Ovia dance, 209, 21

1

R., 219
Owa, 248
Owl, 139, 228

horned, 139
Owu, 2 i6

Ox, 97, 159. See also Buffalo

Oyekun, 233
Oyisa, 195, 198, 221. See also Orisha

R., 219
Oyster, 157

Paint house, 38, 68
Palace, Benin, 187
Palaver, 54, 96, 102, 103, 144

procedure of, 56
records of, 59

Palm tree, 132, 246
nuts, 141, 233, 246
harvest, 44
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Pansu Muinda, 95
Parables, divination of, 249
Pardon, right of, 53
Pariahs, 162
Parrot, 230

feathers, 30
tail, 252

Partridge, 154, 157
Passive matter, 105
Paternal principle, 105
Pawn, 50
ransom of, 41

Pawning human beings, 35, 41
Payment of fine, 57
Peacemaking, 228, 259
Permits to travel, 36
Phallic emblems, 197
Philosophy, Bavili, too, 169

Bini, 232
table of ideas, 237

Phonetics, 5
Pig, 88, IS4, 15s, 188

Pigeon, 260
Pillars, 195
Pinodu, 252
Pipe, 133
Plants, sacred, 254
Plenty, 103
Polyandry, 37
Polygyny, 37
Possession, 18

Potsherds, world of, 268
Prayer for rain, 67
Pregnancy, 116

Priest, 246
dress, 266
functions of, 262
grades of, 251
office of, 264 sq.

Priestess, 265
Primogeniture, 41
Princes, Bini, 176
Princesses, Bini, 176

marriage of, 36, 134
residence of, 122

Prisoners, 57
Procedure in native law, 34
Procession, 263
Procreation, category of, 108, 1 15, 124,

134, 143, 162
Property, 42 sq.

Prophecy, god of, 245
Provinces, Bini, 182
Proyart, Abbe, 2
Puberty, 69
Pubbc lands, 45
Punishments, 52
Punzi, 155
Purple colour, 141

Quango, 91
Quarrels of wives, 37

Rag tree, 192
Rain, 144

making, 71
prayer for, 67

Rainbow, 113, sq.

snake, 142
Rat, 89, 153
Real property, 43
Reason, 143
Red colour, 142
Regalia of Oba, 175
Reign, length of, 6
Reincarnation, 268
Relationships, 40

terms, 35
Religion and fetishism, 92

Bini, 234
from East, 116

Renren plant, 254
Responsibility for crime, 52
Rest, day of, 64
Revenue of Maluango, 45
Ridge pole, 190
Right and left, 120, 139, 228
Ritual, temple, 223
River spirit, 220, 234
Rivers, sacred, 120 r^., 219
Roads, 45, 74

Bini, 102, 185

’Sa, 223
Sacred groves, 100

contents of, 97
Sacrifice, 157, 199, 207, 226

Bini, i88
human, 174, 177, 178, 187, 227,262
kinds of, 259
meaning of, 260
of leopard, 229
right of, 177
ritual of, 261

Sacrificer of human victims, 265
Saddleback antelope, 160
Sakwadi dance, 208
Sale of goods, 48
Salutation, 73
Samanu, 31, 122

Samona grove, 113
Sand divination. See Flour
Sango, 245
Sasa snakes, 141

Sash, Maluango’s, 132
Sawfish, 132, 156
Sayings, Fjort, about Maluango, 26
Scapegoat, 261, 263
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Sceptre, i8

School of priests, 265
Screech owl, 139
Sea, gods of, 245

offering to, 114
Seasons, Bavili, 65, lOO

Bini, 214, 216
Secret society, 132, 199
Seduction, 198
Selo Xingululu, 94
Senses, 1 39 sq.

Senza grove, II2
Servants, 49

of the Oba, 175
Sexi (bush antelope), 153

tree, 132
Sexual regulations, 51

matters, 6$
offences, 51, 53

Shadow, 79
Shark, 158
Sheep, 260
Shells, 9, 96, 97
Shrine, ancestral, 246
Shroud, 63
Sick, sacrifice for, 262

Sight, 143
Silent trade, 193
Singing, 207

falsetto, 202, 203
Silver fish, 156
Skin dress, iin
Sky, 194
Slave as prime minister, 27

transfer of, 102

Slavery, 35, 37, 47
Sleep, 80
Smallpox, 144
Smell, 143
Snail, 260
Snakes, 97, 139 sq., 223
Solids, 102
Solokoto grove, 115
Sona, 51, 64
Social organisation, 36
Soio, 120
Song of victim, 263
Sonio, province of, 16, 121, 152

Soul, 79
Spider, 131

Spirit, outrage on, 34
Spring in Xibila, 97
Staff, sacred, 266
Stone, sacred, 193
Story cycle of Odus, 247
String, 141

Succession, i8o
Suicide, 267
Sun, 103

Sun-moon story, 103, 104

Sun symbol, 71
Sunga Mabili, 90

Nsaci, 90
Ximbuka, 90
Xinbingo, 90

Susu (fowl), 153
Symbols, 71, 100

Tabus, iik, 12, 13W, 64, 133, 140.

226, 231
and law, 34
food, 229
women’s, 133
See also Xina, Agwa

Taci Mpungu grove, 118
Tail, elephant’s, 229
Tanga Macika, 64

Mbata, 64
Tanta, 89
Taste, 143
Tata Lamba, 28
Tatabungu, 25
Tele (whale), 157
Temple, 223
Temporal ideas, 106
Test of king, 135
Testament, verbal, 47
Tete plant, 254
Thatch, 148, 190
Thief and wizard, tale of, 98
Thompson, H. N., 204
Thunder, 115, 138, 193
Time, measures of, 63
Titles of king, 24 sq.

Titles of Oba, 181

Tooth filing, 76
Tortoise, 224, 229
Torture, 56
Totems, 52, 154, 231
Toto leaf, 264
Touch, 143
Trade, god of, 245
Trading, 50
Traditions, Bini, 220
Transliteration, system of, 5
Treaties, 48
Trees, lOO, 126 sq.

Tree, sacred, 12, 126 sq, 227, 258
burial, 133
worship, 246

Tribal marks, 76
Tribute, 100, 126 sq.

Triple pillar, 197
Turtle, 159

Ugulu dance, 208

Uja, 245
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Ukhure, 22

1

stick, 196, 21 1, 226
Umbrella, 207
Uncle, rights of, 41
Uniyielle, 214
Unluck, 138, 228
Usiele, 214
Usufruct, 43
U Ulu, I03«

Valleys, tabu of, 12

Viceroys, 176
Victims, 226, 260
human, 263
contact with, 262, 263
treatment of, 261 so.

Vili, 48
Village, ruler of, 185
Viper, 158
Virtue, Yoruban, 267
Vu, 106
Vuta Maleka, 29

Wagtail, 155
Wall markings, 245
Wall, sacred, 187
War chief, 176, 224
War, god of, 245
War palaver, 34
Washing the hands, 140
Wasteland, 185
Water buck, 160
Water, category of, 108, 112, 124, 134,

143, 162
refusal of, 153

Waw Waw Waw, 66
Week, Bavili, 64

Bini, 214
Weight, 103
Well, 187, 227

sacred, 227
Wer-animal, 146

leopards, ravages of, 146
Whale, 44, 97, 157
Whip, 210
Whirlpool, 102, 123
White colour, 156
men and property, 45

Widow, remarriage of, 36, 176, 199
Wife as executrix, 47

duties of, 40
purchase, 38
qualifications of, 38

Winds, 74
Wisdom, 102
god of, 245
symbol of, 194

Witchcraft, 83, 145, 191. See also

Charm, Counter-charm, Magic
Witnesses, 47
Wives’ quarters, 189
Woman as priestess, 265
Women and worship, 257
Women’s tabus, 130, 229,

work, 65 sq.

Worship of Ifa, 257

Xala, iiw
Xama (snake), 142

Luayi, 142
NgoiMola, 142

Xelo, 63
Kata Xibwici, 64
Xitombe, 64

Xendu, 28
Xi, 105
Xibata grove, 1 18

Xibanga, 122, 153
marriage tabu, 38

Xibika Bakulu, 51
Xibila, 12, 28, 96

different kinds, 97
Maluango’s, 123

Xibuela (ray), 161

Xibula Mbungu, 102
Xibuta grove, 118
Xi Buta Mambu, 51
Xibutu Xilongo, 91
Xibwingi grove, 1 13
Xicifu, 64, 106
Xicimbo, 89
Xidiela, story of, 148 sq.

Xidundu, 79
Xiela, 94
Xiendo (ray), 161

Xifilo tree, 130
Xifusa grove, 1 17
Xikafa grove, 118
Xikamaci grove, 113
Xikamba, 31, 122
Xikanga Nxiluka, 155

grove, 1 14, 1 18
Xiko, 63
Xikumbua, 145
Xikumbu Ximanpandu, 146
Xikunda, 90
Xilawlo tree, 130
Xileci, 49
Xilika tree, 129
Xilinga, 95
Xilunzi, 81
Xilu Xinkukuba grove, 1 18

Ximbindi, 80
Ximbuka, 88
Ximbungu grove, 118
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Ximpungu, 91
Xina, 36, 51, 84, 89, 144, 152, 163

Bakici, 155
Fumuci, 153
Mvila, 52, 165
Nkaka, 51, 164
Nsoxi, 51, 164
Va Xi Fumba, 51, 164
Xi Bifumba, 155
Xi Bika Muana Bukulu, 1 53
Xi Bilongo, 155
Xici, 153
Xinkicici, 155
Xisalu, 155
Xivanga Nzambi, 51, 163
Xixifumba, 154

See also Tabus, Agwa
Xingombe grove, 118
Xinjili grove, 118
Xinkici a’nci, I53«
Xiquani grove, 118
Xiseku, 1 13
Xisengo, 29
Xisika, 91
Xisongo, 91
Xitembo, 89
Xitini, 62
Xiveve, 63

Xivola grove, 116
Xivuma grove, 1 1 ^
Xixexi, 138
Xizuka, 1 13
Xungu grove, 118

Yam Juju, 188
season, 256

Year, 64, 106
Bini, 215

Yellow colour, 141

Yemaja, 245, 258
Yeye leaf, 264
Yiya, 269
Yoruba philosophy,

Zairi R., I

Zambi inyona, 95
Zibanga, 31
Zimbu Bifundi grove, 1 1

8

Zimbu Xikoko grove, 118
Zinkawci, 131
Zinkawci Zi Bakici, 91
Zinkici Zimbowu, 85
Zinkici Zinkondi, 85
Zinkici Zinzo, 85
Zombo-Bawci (eel), 152
Zwangana grove, 118

THE END

R. CLAY AND SONS, LTD., BREAD STREET HILL, E.C., AND BUNGAY, SUFFOLK.
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